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PREFACE 


Way back in March 1980, a group of persons interested 
in and enthusiastic about Dvaita Vedanta met under the 
chairmanship of Late Dr. C. N. R. Rao and decided that it 
was neccessary to have an organisation to initiate, develop 
and produce literature on Dvaita Vedanta which can be 
understood and appreciated by laymen having no knowle- 
dge of Sanskrit and directed Sri Koulagi Ramachar to 
prepare an outline and full-fledged project taking the 
assistance of Late Dr. T. K. Lakshman and Sri P. N. 
Srinivas of Techno Consult Services. 

Accordingly, a project report covering the various 
activities, capital requirements and cost estimate thereof, 
highlighting the  neccessity for such an organisation with 
objectives such as. 


a) collection and publication of works on 
Dvaita Vedanta, 


b) Initiating comparative studies and Research 
on philosophy-Eastern and Western and 
Dvaita Vedanta in particular, 


c) Training scholars for the purpose etc., 


m meas seyerel others Of Ur patus omitted © him was 


epted b esearch Academ 
accepted by the committee. : 


H.H. Sri Sri Vijayanidhi Swamiji of Sri Sripadaraja 
Mutt, Mulbagal, was approched for assistance and he 
readily agreed to place 4-1/2 acres of land at Narasimha 
Teertha at the disposal of the foundation and consented 
to be its chief patron. 

H.H. Sri Vishveshvara Tirtha Swamiji of Pejawar 
Mutt, who was approached, readily agreed to be the 
patron of the organisation. 

The project was submitted to the Government of 
Karnataka seeking financial assistance. The Government 
communicated their approval to the project in toto, and 
granted Rs. 2.50 lakhs as Aid. ; 


The Foundation commenced its activifics with effect 
from 1511 September 1983 and has organised about 30 
lectures by eminent philosopers. The texts of their lectures 
will be published in the Foundation’s “Dvaita Darsana 
Granthamala’ for the benifit of those interested in the 
subject. 

Several important works such as Histories and expo- 
sitions of the school of thought have been translated and 
are being published shortly. 

The present volume js the first in the series. It 
is sincerely hoped that these publications would rouse 
considerable enthusiasm among laymen and scholars 
interested in philosophy and particularly in Dvaita 
Vedanta, not only in India but also all-over the world. 

Philonthropists and charitable Institutions have 
come forward to assist the Institution and it is hoped 


that they will continue to do so to enable the Institution 
to fuifil its objectives. 
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We arc thankful to Sri V. Badarayana murthy, for 
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for having provided the design ‘Dvdsuparna’ for our 
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Our thanks are also due to M/s Sudha Mudrana 
Mandiram for getting the lectures neatly into book form. 
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INTRODUCTION 

I am happy to see that the Dvaita Vedanta studies and 
Research Foundation, Bangalore, is bringing out the five 
lectures on Sri. Madhvacarya's Aupanisadam Darsanam 
which I had delivered under its auspices last year at the 
Gokhale Hall, Bangalore, before a select audience of 
intellectuals. 

Builders of the Dvaita System of Vedanta in the past 
thought and wrote mostly in Sanskrit - the all India langu” 
age of higher thought and cultural vehicle in ancient India. 
Owing to the vicissitudes of Indian history, in the middle 
ages, Sanskrit receded into the background from its place 
ofhonourand has in modern times given place to the 
international language — the English language. 

Whilethe system of Sankara and Rāmānuja in the field 
of Vedanta have forged ahead in respect of their publicity, 
the Dvaita system of Madhva is still lagging very much 
behind. There is a very great and pressing necessity there- 
fore to publicize the classics of this robust system of 
vedanta and its insightful solutions of the great many 
problems of philosophy in general and Indian philosophy 
in particular, as widely as possible through the medium 
ofthe English language to meet the growing needs of our 
times. It is highly gratifying to note that in recent years 
many westerners have been taking 8 lively interest in 
Madhva's philosophy. It would thus be very useful and 
advantageous to establish contacts with them also in 
serving a common cause. 

My Lectures cover important aspects of Madhva's 
philosophy in general and the teachings of the Upanishads, 
the Brahmasutras and the Gita in particular. 

The establishment of the Dvaita Vedanta Studies and 


Research foundation in Bangalare is well-timed. Its purely.. 
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academic outlook is best suited for shouldering the great 
responsibility of bringing about à renaissance and reawak- 
ening of this great system of vedanta and bringing about a 
wider recognition and appreciation of its intrinsic value 


and merits irrespective ofthe number of its denomi- 
national followers. 


My Lectures are intended to pinpoint the fundamen- 
tally Aupanisadic character of Dvaita Darsana and its phi- 
losophical ideology of the one Svatantra Tattva as the 
highest subject-matter of all philosophical quest and its 
culmination. This one Svatantra Tattva has to be necessa- 
rily conceived as a *Savifesa-principle' erdowed with an 
infinite number of philosophical attributes. The relation of 


this Supreme reality to the world of matter and souls has 
also in consequence ío be accepted as a real one. The 


problem ofthe bondage of Souls in this life and their 
transmigration and final release from 11 has also to be 
viewed froma realistic perspective. The cosmological 


theories of the Vedas and the Upanishads thus fall into 
their places in this over-all pattern in terms of a ‘‘Nimitta- 


küranavüda?. The Parinéma and Vivartavada theories of 
causation call for examination in this set-up. The different 
interpretations of the Upanishadic texts bearing on this 
question such as Yathaikena mripindena Vijfiatena Sarvam 
Mrumayam Vijratam Syat and the Vacarambhana — srti 
have been considered in this Connection. 

'The Lectures are designed to bring out how naturally 
and consistently Dvaita thought and its interpretation of 
the three prasthanas fit in with their spirit and letter and 
faitbfully reflect them. 

I now leave the reader to enjoy what follows. 
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LECTURE 7 


MADHVACARYA S AUPANISADAM DARSANAM. 
Its Logic And Metaphysics. 
— Dr. B.N.K. Sharma 


Indian philosophy reached its culmination in the 
Vedanta and its fulfilment in Madhvá's Dviata Darsana: 


qd: qd: पूर्वपक्षो यावन्मध्वमतोदयः | 
अन्ते fase सिद्धान्तो मध्वस्यागम एव हि ॥ 


Pürvah Pürvah Purvapaksho yayanmadhyamatodayah 
Ante Siddhastu Siddhanto Modhvasyagama eva hi. 


This statement of Vadiraja is not to be understood 
as being oblivious of the existence of Post Madhva comme- 
ntaries on the B.S. such as those of Nimbarka, Vallabha, 
Srikanta. What is meant is, that their view-points are 
either subsumable in one or the other of the earlier 
systems or covered by their criticism inthe standard 
works ofthe Dvaita School. 


The Dvaitavüdüs Known to S. were chiefly those of 
theNirisvara Sankhya, Sésvara Sankhya (Yoga) and Nyaya 
Vaisesika types. The  Nirisvara Sankhya was frankly 


atheissis inwhile Daire Bigtzed KEM UE ke D DEA EAD 


(2) 


Sankhya was that of an auxiliary or common cause in 
cosmic developments. 1 [n all these systems matter and 
souls, time, space or atoms were all independent principles. 
None of these systems have striven to establish God, 
Isvara or Brahmah as the only independent Reality in the 


sense of its being karm eva acdvitiyam . 


In this statement ‘ēka’ affirms that itis the chief or 
independent Reality. Eva rules out all internal differences 
within its bosom, as between itselfand its attributes of 
consciousness, bliss, power, activity and manifestations. 


पूर्णमद; quia mkakaa | 
परास्य शक्तिर्वि विव श्र्यते स्वाभाविकी ज्ञानबलक्रिया च | 


Pürnamadah Pitrnamidam Pürnàát Pürnamudacyate 
Parüsya Saktirvividhaiva Sriyate Swabhaviki 
jitdnabalakriyd ca 


Advaityam rules out the possibility of any second 
independent principle, equal or superior to it (Samüdhika- 
rahitam) 2 Prof. V. B. Inambdar (Homage to Dr. T. G. 
Manikar by C.R. Deshapande, Bombay 1982) has 
objected to this interpretation onthe ground that itis 


1) इश्वरस्तु पजन्यवत्‌ द्रष्टन्य: | 


I$varastu parjanyavat drastavyah. 
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unknown'to any commentator before Madhva. This is 
quite wrong as even two and a halfcenturies earlierthan 
Madhya, Yamundcharya, in his Siddhitraya has propounded 


the same interpretation ofthe word, while disscusing 
the Srri. The other well known description of B as Nityo 


Nitydnai 2 in the upanisads spells out thier ideology of true 
vedantic Dvaita darsana, which came to be systematised by 
Madhyvacarya in the 13th century. 


While accepting the eternality of more than one 
Tattva or Praméya, Madhya philosophy holds only one of 
them, viz., God or B to be the one and only Independent 
Being and all the rest as dependent upon 11. The concepts 
of independence and dependence have been defined in the 
philosophical system as: 


स्वरूपप्रमितिप्रवृत्तिलक्षणसत्तात्रेविध्ये परानपेक्ष स्वतन्त्रस्‌ | 
तदपेक्षमस्वतन्त्रम्‌ | 


Swarüpapramitipravrttilakshana sattatraividhyé 


parünapeksham swatantram ; tadapekshamaswatantram. 


The Svatantra is that prineiple which does not depend 
on any other principle for its essential nature, and its 
power of knowing or becoming known or the power to 
act, This answers closely to Spinoza’s definition of 
‘Substance’ as res complete, complete in itself, capable.of 
existing by itself and being explained entirely by itself. 


2) नित्यो नित्याना 
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The Paratantra is dependenton another for these. The | 
question of how one or more eternal entities or beings can | 
even be conceived to be dependent on another such being | 
is answered by pointing out that it would be limiting the | 
power of God or Brahman to hold that it can exercise | 
controlonly over entities or beings which are not eterna] 
or uncreated and cannot have such control over other. 
eternal principles or beings. By its own intrinsic position 
and metaphysical status of being Svatantra, it is not 
impossible for Brahman to control other eternal principles 
and beings as well, besides the non-eternals. How else 
should we understand the upanisadic statement- ‘Ya Armani 
tisthan atmanam antard yamayaié, when the Atma is. 
admittedly eternal ? The existence of many other eternal 
principles in the Universe such as time and space is also 
established by reasons and revelation. We have therefore to 
accept it and reconcile it with the concept of onè 
Svatantra Brahman. It is not difficult to do so, as some 
try to make out. That there exist at least two eternal 
principles besides God, which are subject to Him is 
clearly stated in the Svétaswatara upanisad. 


ज्ञाज्ञौ द्वावनीशी | क्षरात्मानावीशते देव एक: | 
Jfiajfíau dwavanisau. Ksharātmānāvīśatē Deva Ekah. 
The Vishnu purana includes Kala among the eternal 
principles. 


E ` प्रतिः पुरुषश्चैव नित्यो कालश्व सत्तम | 
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The Bhagavata Text :- 
द्रव्य कर्म च कालश्च खभावो जीव एव | 


यदनुग्रहतस्सन्ति न सन्ति यदुपेक्षया | 
Dravyam karma ca kdlasca swabhavo jiva eya ca 
yvadanugrahatah santi na santi yadupekshayd. 


which is often quoted by Madhva, speaks clearly of the 
eternal dependence of eternal varieties like Jiva beginning- 
less fitness of Jivàs, Kāla and Swabhaya of the 
eternal principles, on the Etrenal God. The reason for 
recognising certain principles besides God as eternal and 
uncreated in time has been adequately explained in 
Madva's philosophy. Take the Jivas whose continued 
existence in all the three periods of time has been taught 
by the Gitácárya at the very beginning of his discourse 
to Arjuna- 


न त्वेवाहं जातु नासं न त्बं नेमे जनाधिपा: | 
न चेव न भविष्यामः सर्वे वयमत:परम्‌ | 


Na tvevaham jatu nasam na twam nëmë janadhipah 
Na caiva na bhavisyamah sarvé vayamatahparan. 
The counter hypothesis of the creation of Jiva in time 
would at once expose him to impermanence and the lord to 
. Vaisamya and Nairgrnya in ordering their lives in different 
| Ways and putting them in different places, high and low 
| into different opportunities and limitations. The creation 
| of space is inconceivable. “If space is created, it must have 
been Prexiouglpumeo Doeadhtexdized be MANEA NIRS adh spadceny 


| 
| 
| 


(6) 


cannot however be imagined by any mental effort. If the 
non-existence of space is absolutely inconceivable, then, 
necessarily its creation is absolutely inconceivable. (Spencer, 
First principles. P. 27). The Gita puts down Prakrti and 
Purusa as uncreated (anàdi). The eternal existence of 
Jivas, Prakrti, time and space does not however confer on 
them any immunity from being dependent on Brahman 


metaphysically for further continued Satta, Pravytti and 
Pramiti. | 


Reality presents to the enquiring mind three. primary 
data - the thinking Selves, a world of external reality and 
indications or intimations ofan infinite power rising above 
the self and the not-self. An unbalanced exaltation of any 
one of these three data over the rest is the source of much 
false philosophy and bad morals. The more pretentious, 
philosophies of ancient and modern times which have 
sought to resolve these three data to one, have failed 
miserably in the end and ended up in  Materialism, 
Pantheism or solepsism or have been forced to make 
compromises or concede some sort of conditional or 
phenomenal reality or the other through the back door. 
The function of philosophy aided by reason and experience 
is to determine by what relationship ofthe three data of 


experience man's spiritual progress and needs can be really 
and fully satisfied. 


| 
The three data have been designated in Vedanta 


| 


कुशळ Dias DambhoRigizeg/Rs Muka दि) BFA, Jada, 


| 


(7) 


and Isvara, or Jña, Ajña and Deva as the Svetasvatara 

Upanishad, has it, depriving them of their realism. Madhvd's 

philosophy brings them in an ontological classification of 

two irreducible grades of reality—Svatantra and Paratattra. 
स्वतन्त्र परतन्त्र च प्रमेय द्विविधं मतम्‌ | 

Swatantram Paratantram ca pramêyam dvividham Matar 

This is the true significance ofthe designation of 
Dvaita given to Madhva's thought. This differnce itself and 
others of its kind are but an expression of the dependence 
of the Paratantra on the Svatantra. 

In broad outlines this diffence embraces the 
differences that exist between the Jivàs and the Jadatattvas 
from each other and their difference from Brahman as 
well as the difference that exists among the Jada tattvàs 
themselves and among the Jivas themselves. We have thus 
a fivefold scheme of differences. 

पञ्चविधो भेदः 
Paiteavidho bhedah 

As it is the expression of the dependence of all finite 
reality and their differences onthe Svatantra tattva, its 
realisation is the means of attaining Moksha. Knowledge 
of Pañeabhëda is thus indispensible for Moksha. Hence it 
is designated as Pra-pafica The (Lofty Five): ! 


1) पञ्चानां वर्ग: पञ्चः | “पञ्चद्दशतौ वर्ग वा’ इति 
वा शब्देन पञ्चशब्दस्यापि निपाताङ्गीकारात्‌ (NS) 


Panednari vargah panchah panchaddasatau varge ya iti 


Vasabdena pancha $abdasyapi nipathangikarat, 
CC-0. In Public Domain. Digtized by Muthulakshmi Research Academy 


(8) 


प्रकृष्ट: पञ्चविधो भेद: प्रपञ्चः 

SESA च मोक्षाङ्गज्ञानतया (J. VTN. T) 
Prakrstah paficavidhó bhédah. prapaitcah 
Prakrstatà ca Mokshangajfianatayà (J. VTN.T) 


This  eatymological explanation of Pra-pdfica as 
conceived by Madhva has been given by his commentator 


Jayatirtha. He has also explained how this five-fold 
difference and its roleas the chief means of realisation of 


Brahman are implicit in the teaching of the well known 
verse from the Mandukya Upanisad. 

अनादिमाययासुप्ती यदा जीव: प्रबुध्यते । 

अजमनिद्रमस्वप्त siga बुध्यते तदा 


Anadi mayaya supto yada Jivah prabudhyate 
Ajamanidramswapnam advaitam budhyate tadà 
Here anddimaya refers to both Jada prakrti and its 

gunds as well as the inscrutable power (acintyadbkutasakti) 
of Brahman or its Tirodhayakasakti. The term Jiva in the 
singular is to be collectively understood. The diefference 
between Jada Maya and /svaréccha is obvious. So also the 
dependence of the Jivas who have been referred to as being 
subject to the obscuring power of Maya from time 
immemorial and awakening — or being awakened by the 
grace of Brahman to behold the majesty of the sleepless 
and matchless supreme being : 


अजमनिद्रमस्प्त बुध्यते तदा | 
CC AAA AY bwa eni app earch Academy 
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We have thus in this famous Upanisadic Verse the 
concept of Paiicabhéda and its significance, brought 
out in full in a nutshell. Rāmānuja in his Sribhàsya 
has caught but a glimpse of the deep Theistic significance 
of this mantra. It was left to Madhva to draw out and 
Spell out the full significance of the statements and the 
clear support they gave to Theism. 


Calm reflection will thus show that Madhva’s 
` classification of reality into two grades of Svatantra 
and Paratantra is philosophically both purposive and 
meaningful. Philosophy is interested in a quest not merely 
of the number of reals but their status. Dvaita philosophy 
endeavours to find out and determine, not only the status 
of the reals knowable by reason, experience and revelations. 
The clarification or determination ofthis status in terms 
of Satya and Mithya does not satisfy Madhva on grounds 
of experience, reason and revelation. While it is true 
enough that philosophy must distinguish between 
appearance and reality, itis equally, nay, still more 
necessary for it to realise the distinction between what is 
Svataitra and what is Paratantra in reality. The description 
of Brahma, in the Upanisad as Satyasya satyam indicates, 
according to Madhva that the saving truth is to be 
realised in terms of one Independent real which sustains 
allother reals. This is well brought out by Madhva's 
commentator who says: It is only when the dependent 


realities, gusypigeglissgd. diuzbe oyialliadenendentn Aessethe 
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Svatantra that their knowledge contributes to the highest 
good. Otherwise the enumeration of Tattvas in philosophi- 
‘cal analysis will bea waste of time and energy like the 
counting of the sands on the banks of the Ganga. 


These are words of profound wisdom for philosophers 
to ponder. It is this fact of the dependence of all finite 
reality on one Svafantra that has been and will be 
expressed for all time in the history of the cosmos 
through srsti, sthiti, samara, niyamana, jfüana ajñana, 


bandha and Moksha. 


Sankara holds that the reality of cosmos in terms of 
its location, sustenance etc., by Brahman is outside the 
purport of the Srtis, as it does not contribute to our 
Purusartha (B.S.B. 1.4.14). From what has been said 
already, it will be clear that the teaching about the reality 
of the world -of matter and souls and its dependence on 
the one Supreme and Independent Brahman for every one 
of its eightfold determinations, serves the deepest purpose 
of enabling us to understand vividly the Majesty of the 
Supreme, whose realisation is the highest Purusartha : 


“तमेव विद्वानसृत इद भवति’? . 
५बहुचिश्रजगडहुधाकरण|त्परशक्तिरनन्तगुण; परम: 


; Tamévam vidwān amrta iha bhayati. 
Bahucitra Jagadbahudhakaranat Parasaktiranantagunah 
CC-0. In Public Domain. Digtized by Muthulakshmi Research Zeagiemya h. 
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Madhva's philosophy is in full agreement with the 
position of other Dvaitavadins that the state of bondage 
and release of Souls are both real states of experience for 
the Atman (baridhamokshasamanadhikaranva). This is not 
acceptable to Sankara. As a Theist, Madhva opposes all 
attempts at dismissing the Parataftra as unreal (mithya). 
The three Tattvas of Ramanuja (Isvara, Cit and acit) can. 
without serious loss to philosophical thinking. be refitted 
into the two grades of Svatantra and Paratantra. Madhva 
also feels that it will be repugnant to the spirit of Theism 
to allow any Paratantra real to attain equality of. measure 
with the Svataütra at any time. in any respect. as 
Ramanuja's acceptence of Paramasamya between the 
released souls and God. Moreover, só long as there is the 
Sesasesibhüva relation between Brahman and the released 
souls, according to ‘Rdmdnuja the expression of these 
respective attributes: of Jñana dnatida and Sakti must 


necessarily be unequal. The SvZtantrya of Brahman carrries ` 
with it its incomparableness with any other being which ' 


must necessarily be Paratafitra. To try to modify this in 
any instance will be to tamper with God's svatantrya and 
compromise it, which cannot be permitted in a true Theism. 
All cogitations. and’ conclusions of any philosophy must 
take note of this and trim its sails accordingly. 


न युक्तमीशितु: किंञ्चिदीशत्वस्य विरोधि यत्‌ | 
यदीशत्वविरोधि स्यात्‌ तदेबायुक्तम्‌ | | 
CC-0. In put GAN PR खिला; Rs on Academy 
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Na yuktamisituh Kificit I$atwasya Virodhi Yat. 
Yadisatwa virodhi syát tadéva ayuktam. 


Isatwa avirodhena yojayitwakhilah pramah. 


Sankara starts his philosophy with the uncriticisable 
certainty of the principle of conciousness ofSelfas the 
greatest common measure and residuum of the avasthatraya 
of waking, dreaming and dreamless sleep. He confirms 
this conciousness alone as the underlying reality, the 
states themselves together with their divergent experiences 
being dismissed as superimpositions on bare conciousness. 


Curiously enough Madhva too starts from the same 
point of Atmic conciousness which in its epistemological 
setting, functions as the Sakshi or self validating principle 
of anubhava and its certainty. This Sakshi is competent 
enough to test and adjudge the data of our experience, 
gathered from sense-perception, inference and Agamds. 
The judgments of the Sakshi can never be open to doubt. 
They have to be accepted as veridical. Its validity cannot 
therefore be upset now or at any time in the future, on the 
authority of anytest purporting to establish that the 
experiences of the world certified by the Sakshi as Mithya 
(sublated) by monistic conciousness. For even the truth 
of such a possibility or experience will have to be guaranteed 
bythe Sakshi, Ifthe Sakshican be mistaken in its earlier 
judg? NP eal ee p? शा FERRE APTA 
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monistic. experience too. To save the Sakshi from this 
predicament, we have to respect the earlier judgment and 
explore other ways of interpreting the texts in a way that 
would do justice to the fact without falsifying the 
Sakshyanubhava about the reality of its experiences of all 
three Avasthas and the reality of world experience. This is 
the criterion on which the supposed conflict between 
Pratyaksha and Sruti is resolved by Madhya. 


He makes a distinction between knowledge received 
through:sensory channels and the mind and the intuitive 
perceptions of the Sakshi. The Supersensuous categories 
like Time and space, the nature of Self and its attributes, 
pleasure and pain, the mind and its modes are perceived 
by the Sakshi. The perception of time in dreamless sleep: 
(as established by the Sausuptikanubhaya, even when the 
mind was at rest in Susupti shows that we have to ascribe 
its perception to the instrumentality of a special sense- 
organ that is active, even in dreamless sleep when the 
mind and other senses are at rest. It is this spiritual sense 
organ of the Self that is designated by Madhva as Sakshi. 


* ‘ . 
सुखादिविषयं स्वरूपभूतं चेतन्येन्द्रियं हि साक्षी इत्युच्यते (N.S) 
Sukhadivisayam swartpabhiitam 
caitanyénd ripam hi Sakshi ityucyate 


The distinction between Sükshijfiána and Vritijfiana helps 
Madhva to give a consistent account of both valid 


YA ie 2 ; Bi ized by Muthulakshmi Research Academy 
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the fundamental claims of truth and knowledge to 
universal acceptance. It is conceded by him that our 
normal perceptions and judgements are generally correct 
and valid and that certification by tests is not. always 
necessary. Tests are therefore applied only when validity 
is desired to be logically ascertained or argumentally 
established, in cases of reasonable doubt. The acceptance 
of Sakshi obviates the necessity to carry on verification 
endlessly as Sakshi. is not only Jüünagrühaka but 
jüiünaprámànya grahaka in vivid experience without resort- 
ing to tests, and wirh them where doubts arise. For, it truth 
is to be known and judgements of validity are to be passed 
at any stage ofthe- process of knowledge, it cannot be at 
any level prior to the gross root level of Saksh ipratyaksha. 
From the ultimate point of view, tests of non-contradiction 
willbe helpless without the verdict of Sakshi, For non- 
contradiction may be uncontradictedness so far or non- 
Jiability for future contradiction. The latter cannot be 
asserted on any authority save one’s Sakshi. The Sakshi 
has therefore to be summoned to vouch for the satisfaction 
of the condition of there being not only no contradiction 
so far but of the knowledge, and of the possibility thereof. 


It is.one of the fundamental convictions of Madhva’s 
philosophic iba yp human REISS, are endowed by, God 
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knowledge and experiences of life. Not only can the Atman 
not doubt its own existence or being, as Sañkara says: 


सर्वोप्यात्मास्तित्व प्रत्येति न नाहमस्मीति 
Sarvopyatmastitvam Pratyéti na nahamasmiti 
but, he cannot afford to doubt his own most vivid percep- 
tions and innermost experiences such as of pleasure and pain 
or surrender his competence to decide between truth and 
error, ofthe cata of his own experiences. As rational 
human beings, we can neither blindly accept all experi- 
ences as true or reject all of them as false and superimpos- 
ed. We have to sift the true from the false. Sakshi is the 
unsullied and unsulliable instrument ofsuch sifting of 
evidence. It is man's precious possession which cannot be 
thoughtlessly surrendered. Tho’ Madhva accepts that 
validity is intrinsic to Pramanas, defined as Yathàrthari 
or Yathavasthita-jieyavisayiküritvam, he does not rule 
out the possibility of erroneous knowledge in one's life’ 
Under ideal conditions of life, of course, errors will have 
no chance. But the actual conditions of life being what 
they are, error cannot altogether be eliminated. This leads 
us to the question, ifthere is any Pramüna which can 
deliver the goods, it is only the discovery and establish- 
ment of such a principle that can be regarded. as the true 
fulfilment ofthe epistemological quest. The attempt to 


Pla ce ka Hise baha yeda KS keipye 
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and will not be open to doubt is periodically associated 
with the philosophy of Descartes in the West. In Indian 
Philosophy the issue has engaged the attention of different 
schools from much earlier times. The frequently occuring 
discussions on Sratantra and Paratanira of Pramanya are 
evidence of concern with the moot problem. But un- 
fortunately most of the schools have touched but the fringe 
of the problem and have not tackled it in all its bearing 


and in the proper perspective, as we shall see in dealing 
with Madhva’s contribution to the solution of the problem. 


The right theory of knowledge is that which admits 
that truth is organic to knowledge. 


जाने हि भावाभावलक्षण स्वविषयं सत्वेनावगाहते न असत्वेन 
_नाष्युदासीनस्वरूपेण । प्रामाण्ये हि ज्ञानस्य उत्सर्गतः अपवादाच्चान्यथा 


Jiidnar hi bhayabhayalakshanam swavisayam satyenava- 
gahaté Na asatwéna Napyudasinaswarupena. Pramanyam 


hi jfianasya utsargatah apayadaccanyatha. 


Jf the truth ofa cognition is to be dependent on its 
agreement with some other factor, such agreement again 
will have to be demonstrated on the basis of a further 
agreement with some other factor and so on indefinitely. 
If the validity of the confirming or corresponding 

टळक) 88६१५७११0१ AAA distinction could as well 
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tion ofagreement (Samvadip ramāna) is just one of removing 
the grounds of mistrust, the validity ofthe knowledge in 
question will turn out to be intrinsic—the agreement 


merely being sought to clear any obstacles, but not to 
produce validity as such- 


अतोवबोधकत्वेन दुष्टकारणवजनात्‌ | 
HM प्रमाणत्वं वस्तुन्यक्षादिवच्छते 


Ato ayabodhakatwena dustakaranavarjanat 


abadhacea pramánatwam Vastunyakshadivacchrtéh 


The best proof of the unerring precision and infallibi- 
lity of Sakshi is furnished, says Madhva, by the most 
intimate and poignant experiences of our life such as of 
pleasure and pain, of which none has occasion to entertain 
the least doubt. 


सुहढो नियो aa जञेयं तत्साक्षिदशनम्‌ | 

इच्छा ज्ञानं सुख दु:ख मयाभयक्रपादय; 77777077 

साक्षिसिद्ध न कश्चिद्धि तत्र संशयवान्‌ क्वचित्‌ | 
Sudrdhó nirnayó yatra jigyam tat sakshi darsanam 


Jecha jfianam sukham duhkham bhayabhayakrpadayah... 


sakshisiddham na kasciddhi tatra samSayayan kwacit 


The whole of rational existence in the world will be 
made impossible ifthe verdict of Sakshi, as the ultimate 
guarantor of all knowledge and validity, is questioned or 
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is proved to be in the wrong even in one single instance, 
at any time. The entire basis and superstructure of 


logic and philosophy, religion and science and every 
activity of life will be blown up to nothingness as by an 
atom bomb the moment we dare to question or doubt the 
verdict of Sakshi. 


कोपि gala निश्चतु शक्यते अमवादिना | 
अमत्वमश्रमतवं च यंदेवानुभवोपगम्‌ | 
एकस्य भ्रमता तत्र परस्याश्रमता कुतः | 
साक्षिणोपि व्यभिचारश्चत्‌ --- अत ऊर्ध्वदिवसे अभेदवाक्यस्थ भेदः 
अर्थः स्यात्‌ । निर्दोषानुमायाः aqhaq सदोषानुमायाः निर्दोषत्वं 
इत्यव्यवस्था | 
Kopi hyartho na niscétum Sakyate bhramavadinà. 
Bhramatwamabhramatwam ca yadaivanubhavopagam. 
Ekasya bhramata tatra parasyabhramata kutah. 
Sakshinopi Vyabhicarascét...——ata ürdhvadivase abhéda- 


vakyasya bhedah arthah syat. Nirdóshanumayah sadosatwam 
saddsanumayah nirdosatwam ityavyavasthd. 


The deliverances of the Sakshi have therefore to be 
kept above all doubt and vacillation. It has to be recog- 
nised as an absolute principle of infallibility, untouched by 
any breath ofuncertainty.The verdict can never be dubious. 


CEhe roasop fonshisiis chat isi Akat iode aseo decide 
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whether a particular knowledge is true or false. If it cannot 
do so, or can go wrong in any instance how can certainty be 
established at all ? In the interests of stabilisation of the 
commerce oflife, Sakshi has always to be accepted as 
flawless. If that is accepted, it will follow that the reality 
ofthe world born out of Sakshipramanya cannot be 
questioned. The Sakshi carries with it its own validation : 


अस्माभिरपि दुःखादिबन्धस्य सत्यतायां साक्षिप्रत्यक्षमेवोपन्यस्तं 
: इति हृदबम्‌ | 
आत्मत्वमश्रमस्वं च सब वेद्यं हि साक्षिणा | 
स चेत्साक्षी क्वचिहुष्ट: कथं निर्णय ईयते | 
तस्मात्स्ैप्रसिद्धस्य व्यवहारस्य सिद्धये | 

साक्षी निर्दोष एवैकः सदाङ्गीकार्य एव नः | 
शुद्धः साक्षी यदा सिद्धः ...... | 

स्वप्रामाण्यं सदा साक्षी waa सुनिश्चयात्‌ | 


Asmabhirapi duhkhadibandhasya satyatayam 
sakshipratyakshaméyopanyastam iti hrdayam. 
Atmatwamabhramatwam ca sarvam vedyam hi sakshina 
Sa cet sakshi kwacit dustah katham nirnaya iyaté 
Tasmat sarvaprasiddhasya vyavahdrasya siddhaye 

. Sakshi nirdosa évaikah sadangikarya éva nah 
Suddhah sakshi yada siddhah 
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It is idle to contend that the reality of world-experience | 
borne out by the Sakshi may be sublated on the authority | 
of some text. For it is the same Sakshi that has to bear | 
witness to the fact that there has been sucha sublating | 
experience. But, both being the judgments of the same | 
Sakshi, how can one sublate the other. Respect for the | 
veracity of the Sakshi in regard to the reality of world. | 
experience should therefore counsel us to construe the | 
texts, supposed to state that the world will be sublated, | 
in some other way that will not affect the validity of the 


earlier verdict of Sakshi. 


Following the judgment of Sakshi we find that reality | 
is apprehended not as one, but as many or manifold. There | 
is no reason to reject the apprehension of the many as an | 
appearance. The theory of appearances can cut both ways. | 
It might reduce everything including ourselves to an | 
appearance, landing us in blank. nihilism. It is not a | 
sufficient answer to this that an appearance is inconceivable | 


without at least a perceiver. In advancing such an argument | 
we are only relying on the logic of experience. The same | 


| 


logic would show that an appearance presupposes or 
requires not merely a perceiving self but a substratum on | 
which the appearance can be superimposed and a prototype | 
of the thing so superimposed. Without these three | 
requisites, no sound theory of appearances can be 
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panoramic reality of the Universe as an appearance, will 
have to tackle this problem convincingly. There is no 
point in their indenting upon and treating us to a series 
of previous appearances based on recessive superimpositions 
stretching back to eternity, to explain the present 
appearance. 


Some thinkers have pleaded that it will be much 
simpler to have only one real and reduce all the rest to an 
appearance, as it would be superfluous to have so many 
Reals. Madhva hits back that the many will not cease to 
be or go out of existence to oblige anyone's fancy. 


कल्पनागौरवादेव पदार्थानासुरेव हि | 


Kalpanagauravadeva Padarthanasuréva hi 


It is atthis point that weare faced with the philosophi- 
cal distinction between the Independent and the dependent 
reals. The Reals cannot all of them be independent lest 
there should be chaos and strife all round. Neither can 
all be dependent without one independent principle to 
control and relate them. The dependents cannot obviously 
control them. Otherwise there will be a regression of 
strife and opposition to mutual control that would end in 
their destroying one another and perishing in the transac- 
tion and there will be no reality left in the end. 

It is thus very necessary to admit two grades of 
Realitygcthen SumtandinaiartdgtiRavoy votnolakGuraResdasch fradiroy 
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we know where we are. It is no doubt possible or open to | 
us to classify Reality in some other ways also, such as | 


into positive and negative, (bhava and abhava) eternal and | 


noneternal (nitya and anitya) or sentient and non-sentient | 


(cit and acit) or Jiva and Ajiva. But they will be irrelevent 


tothe aim and purpose of religion and philosophy | 


conceived as MokshaSastra. 


The Upanishads have been interpreted by Sankara and | 


his followers ina monistic way. Their writings have left 
the impression in the "minds of people that whatever may 


be the teaching of the Vedas, the Sutras and the Gita, the | 


Upanisads, as such, are unquestionably in favour of an | 


absolute monism (Ekatmaváda) which has come to be | 


regarded as the ‘Aupanisadam Dar$anam'. 


Inthe interests ofthe resuscitation ofthe original | 


Theism of the Upanisads, which were but a continuation 
of the Vedic heritage and its illumination, Madhva had to 
correct this impression and reveal the true trend of the 
teaching of the Upanisads by writing fresh commentaries 
on them and bring into bold relief, their true theistic 
foundations and superstructure. His commentator 
Jayatirtha has most impressively summed up Madhva’s 
findings of what constitutes the main lines of Upanishadie 
philosophy; giving a coordinated picture of their 
thought currents converging on a grand finale of Vedantic 
Cf#eisfyblic Domain. Digtized by Muthulakshmi Research Academy 


[23] 


All the Upanisadic texts with one voice speak of the 
glory of Brahman which is the abode of infinite auspicious 
attributes and free from all imperfections. Of these (1) 


some represent it as endowed with attributes like omnisci- 
ence, Lordship, inner rulership of the world of matter and 


souls, magnificience, beauty etc. (ii) Some others represent 
it as being free from all such limitations as sin, misery, 
liability to physical embodiment etc. (iii) yet others 
describe it as being beyond the reach of the mind and 
speech to bring home to us its comparative inaccessibility 
(iv) Few others depict it as the only reality that exists, in 
order that we may all seek it to the exclusion ofeverything 
else and all other values of life (v) Some others represent 
it as the Self of all so that it may be understood as the 
true source of all existence, knowing and activity of all 
finite reality. But confused heads miss this true message 
of Theism running thro’ the Vedantic texts and break the 
unity of their philosophical teaching by introducing 
invidious distinctions into the body and core of their 
teaching such as the theory of higher and lower knowledge, 
Saguna and Nirguna Brahman and of Paramarthika and 
Vydvaharika points of view of Mahavakyas and non- 
Mahavakyas. 


SS = 
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LECTURE II 


MADHVACARYA'S CONTRIBUTION TO 
VEDANTIC THEISM 


— Dr. B.N.K. Sharma 


Dvaita, Advaita and Visistadvaita are the principal 
schools of vedanta representing the widest possible points 
of departure of philosophic thought emerging from the 
interpretation of the heritage of Hindu religious and 
philosophical literature. Though, both Ramanuja and 
Madhya were great Theists, it is to the latter more than 
to the former that we have to look for a robust and 
vigourous Theistic exposition of the philosophy of the 
Vedas, the Brahmasütrüs and the Gita. While, Ramanuja 
conceives of the Jivas as bodily or organic appendages 
of Brahman, Madhya regards them as eternal but Niru- 
padhi-pratibimbas of Brahman, thereby keeping Brahman’s 
transcendence in tact. 


Theism presupposes the acceptance of the reality of 
the world, as the creation of Brahma and of the difference 
between God and Souls. Ramanuja is of course a warm 
Theist in this aspect. But his Theism suffers from the 
impactoofétitisigorsfo Pred hy Meek SI BRS AREER Acad haps 
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unavoidable in the process of transition ofthought from 
Absolute Monism to pure Theism which was to reach its 
culmination and fulfilment in Madhva's Dvaitadarsana. 


Ramanuja's Abhinnanimittépadanakaranavada of 
Brahman, describes Brahman as the meterial cause (upadàna- 
karana) or the stuff of which the world is made, while yet 
admitting “Acit Prakrti' as a distinct ontological entity 
of the system. This Acit Prakrti can easily and very well 
discharge the function and roll of the material cause of 
the world under the impulsion of Brahman, from within, 
without exposing Brahman, as such to the risk of becoming 
a tsansforming cause, in the process, technically or other- 
wise. While admitting with the Sūtrakāra that the 
released souls are but entitled to participate in Brahma’s 
creative activity (Jagadvyapára), Ramanuja still talks of 
*Paramasamya’ (utmost equality) between Brahman and 
the released souls in Moksha in the matter of their bliss, 
and not admitting any Svarüpabheda or Taratamya in the 
nature of souls. Still Ramanuja admits from his pre- 
decessors a special category of Souls called “Nityasuris” 
who are ever-free and have not been in bondage at all 
unlike many other souls. This introduces an element of 
Svariipa-Taratamya, in principle, among Jivas, which 
otherwise Ramanuja.is not inclined to accept. 
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introduced by Vallabhacarya in his interpretation of the 


[27] 


Sütras are but the corollaries of Madhva's doctrine of 
Svarüpatüratamya in Bhakti, tho' the antithesis between 
Jnana and Bhaktimargas recognised by Vallabha is not 
acceptable to Madhva. However, the frank admission of 
Phalabhéda in Móksha between Sddhands of what Vallabha 
calls the Maryàádà and Pustimárga is a tacit acceptance of 
the principle of Taratamya in Moksha among the released 
souls., which has been so consistently and systematically 
maintained by Madhva in his exposition of the Philosophy 
of Theism in the Sutras. The Vidvanmandana of Vallabha’s 
son Vithaladas quotes the following verse from Madhva: 


अमोहाय गुणा बिष्णोराकाराश्विच्छरीरता | 
निर्दोषत्वं तारतम्यं मुक्तानां चापि विद्यते | 


Amohdya guna Visnoraka rüscichariratà 


Nirdosatvam Tàratamyam Muktünam capi vidyate, 


As a Theist, Ramanuja, speaks of Brahma’s Ananta- 
kalydnagunds. . But when jt comes to the ontological 
relation between Brahman and its countless attributes, he 
“does not go beyond the position that Brahma’s attributes 
are different from its being and are not identical with it 
as genuine Theism would require. For, to regard Brahma, 
as essentially different from its sovereign attributes of 
knowledge, bliss, etc., is to reduce it to an abstraction as 


the bare FubeizaierahantgitndtesyiovelsslBrRreang rer 


[28] 


attributes are in an inseparable relation (aprthaksiddhi) 
with it. True Theism will have to go in for a more 
intimate and integral relation between Brahma and its attri- 
butes as its svarüpavisésüs, as envisaged by the Srti-Satyam 
Jndnam Ananta Brahma: Sarvatra ca svagatabhédavi- 
varjitatmd. This oneness of Brahma with its multiplicity 
of attributes is one of the mysteries of Divine nature and 
has been conceived by Madhva through the ontological 
doctrine of Visesas. We shall see more of this in due 


course. 


It is difficult to describe Sankara as a Theist, for two 
very simple reasons that to him the highest conception 
of Bhrama is in terms of its being ‘Nirguna’, beyond and 
devoid of all characteristics and  predications. But 
philosophical inquiry into Brahman, if it is to be fruitful 
and worth making, must bring us face to face with some 
definite knowledge of Brahman. No Knowledge of 
Brahmanis possible without a knowledge of its characte- 
tistics. The aim of philosophical inquiry is to have some 
definite knowledge about the nature of the subject of 
our inquiry. Whatever that thing is shown to be, as a 
result of such inquiry, will constitute its nature and 
attribute. It is conceivable that the inquiry may show 
that it does not possess those or some of those 
attributes with which we had earlier invested it. But 


it will i do to hold that any such inquiry about a 
ref aab pee Wa ead td the 
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conclusion that it possesses no characteristic whatever, 
that it is wholly and absolutely uncharacterisable. Even 
the distinction from all ‘empirical attributes? (neti neti) 
is after all a definite characterisation by negation of 
empirical attributes. In any event, it would not remain 
* Nirvisesa in a truly philosophical sense. No inquiry 
can lie about anything that is essentially Niryisêsa. 
Madhva therefore posits that as a necessary prerequisite 
of philosophical inquiry. (Jijñasa) it must be agreed that 
Brahman must be Savisésa, i. e., has a distinctive character 
of its own. 


इदमित्थमिति ज्ञानं जिज्ञासायाः प्रयोजनम्‌ | 
इत्थंभावो हि धर्मोऽस्य न चेन्न प्रतियोगिता N 
Idam itthan iti jfinam Jüjiasayah prayójanam, 
Jtthambhavo hi dharmósya No cenna pratiyogita 
No being can have a purely negative character. Tt may be 
negative from the point of view of others: but in itself 
it must be something more than a mere negation of 


everything else. This is what is meant bysaying Brahma 
is “Savisesa'. 


Moreover, those who posit two aspects of Brahman— 
the Nirguna noumenally and the Saguna Phenomenally, to 
explain the creation of the world and other matters, are 
virtually taking away the infinitude of Brahman by such 
compromises Rosiheigiess byaMuth हग Rens a ed eth e 
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infinite. Now Brahman limited by Maya is ISvara or the 
Saguna. Maya is something that is inthe nature ofan 
obscuring principle. It would obscure Brahman to some 
extent and make it forget its pure being and engage in 
creation etc. If Saguna retains its full consciousness of its 
identity with the Nirguna, the principle of Maya would 
serve no purpose and would be superfluous as the Suddha- 
Brahman can itself act directly without recourse to Maya. 
Iévara moreover perceives the differences in the world, 
which He will not do if He were sure of his identity with 
the Nirguna-Nirvisésa. If I$wara is not sure of His identity 
with the Nirguna, the statement of Gita - 


ब्रह्मणो हि IRBE अमृतस्याव्ययस्य च | 
Brahman hi pratisthaham amrtasyavyayasya ca 


as understood by Sankara himself will lose its point. 

For these and other reasons Madhva feels that 
any association of Maya with Brahman, will make a 
serious inroad on Brahman's Pürnatva, implying, as it 
would some sort of diminution of his authentic being 
and a defect. 


कथ मायाव्यवच्छिन्नः पूर्णो मुख्यतया भवेत्‌ ! 
Katham Mayavyayacchinnah Pürnó mukhyataya bibe ? 


The only way to avoid these. defects is to. give up the 


artificial distinction of Brahman into ‘Suddha’ and, 


‘MaA dhik Dadaist pigtized bai RATRE Aadays 
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"Pürna' and . therfore endowed with all the auspicious 
attributes of omniscience, all-creatorship (sarva-kartrtya 
and acting of its own free will (svécchapravrtti). 

The Srtis speak of many atrributes which characterise 
Brahman. In the Brahmasütras, too, characteristics like 
“other than being empirically knowable (adrsya) are 
applied to it. If such negative attributies could be present 
in Brahman and can be posited of it, why not Positive 
attributes like omniscience ? 


यदि aarm धर्माः सर्वज्त्वादयो न किम्‌ 2 
Yadi syustaàdrsà dharmah Sarvajfiatvadayó na kim 2 


The Advaita philosopher would have it that even 
all knowineness of Brahman presupposes association 
with Avidya rather than repel it . 


सर्वेज्ञत्वमप्यविद्यावत्वमाल्षिपति न तु प्रतिक्षिपति | 


Sarvajfiatvam api avidydvatyari akskipati, Na tu pratikshipati 
But We find in the famous passage of Brahadaranyaka 
Upanisad wherein reference is made to Brahman, as it 
existed all by Itself in its own pristine purity, glory 
and self-sufficiency before the creation of the world and 
that it knew itself to be Brahman the infinite. 


बरह्मा वा saa आसीत्‌ तदात्मानमेवावेदाहं TUAR | 
Brahma va idamagra asit, Tadatmanaméya- 


edaham asmiti.. mi 
CC-0.-In Public padaha Bg BEG i Mali ksnmi Research Academy 


[32] 


The function ofan attribute is to describe a thing as 
itis. This may be done positively or negatively. In the 
Srtis, We have texts which ascribe positive characteristics 
like Satyakümatva, Satyasankalpatva to Brahman as well as 
negative attributes like ‘apahatapapmatya’ or freedom 
from limitations etc. It makes no difference to the 
characterisabilitity (savisésatva) of Brahman whether 
the characteristics ascribed to it are positive or negative. 
Mandana Misrahas tried to put in that negative 
attributes will not upset the unity of Brahman and can 
therefore be accepted: 

Abhàüvarüpadharma | nádvaitam nighnanti. 
But will not the fact of Brahman's being so qualified or 
characterised by negative attributes involve a positive 
characterisation of having negative attributes 


( abhavadharmayiséshatvam) ? 


अनृताद्यभावोपलक्षितस्वरूपत्वे नाभावविशिष्टो वाक्यार्थं इति चेत्‌ — 
= en 9 D ct 
उपलक्षितत्वविशेष: केन वाते, स्वरूपत्वे, अखण्डार्थत्वं वाक्यार्थत्वे च 
Anrtédyabhavopalakshitasvaripatvan nabhavavisisto 
Vakyarthah iti cet Upalakshitatvavisesah kêna vàryate, 
Svarüpatvam. Akhandarthatvam yakyarhatvam ea ? 
—(Trivikrama Pandita) 


If our anxiety is to safeguard the unity of Brahman, 
in relation to its attributes and integrate them with 
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133) 
ways of retaining the attributes and integrating them with 
the unity of Brahma's being and not do away with them 
to preserve its unity. The doctrine of Savisesabheda 


suggested by Madhva is worth consideration from 
this angle. 


Advaita would regard all attributes ascribed to 
Brahman in the Srtis as superimposed (adhydsta). But 
as Madhva points out, even the superimposition of 
attributes is possible only when certain other 
conditions are satisfied,-- such as the presence of some 
general features. or character in the given substance 
such as thisness' or ‘thatness? upon which the 
superimposition of other attributes come to be made, 
as well as a knowledge ofthe prototype (prdhana) of the 
object superimposed and its property and an element 
- of resemblance between the substance and the aropya. 
How then is it possible for us to say a thing like 
Brahman, which is by hypothesis bereft of all characteri- 
stics, becomes the subject of superimposition ? 


घर्मारोपोऽपि सामान्यधर्मादीनं-हि za | 
इदं तदादिधमेत्वे aaisa: करप्यते5त्र हि | 
सर्वधर्मविद्वीनस्य धर्मारोपंः क इयते ? 


Dharmarópapi samanyadharmadinam hi darSané 
Idam tadadidharmatve dharmó anyah kalpyate atra hi 


SEP Aula Pamains Pe nnd Py Mytbplehshei Ren agranApademy 
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This raises a penetrating objection against Shankara? 
theory that Brahman is Nirguna and Nirvisésa in essence 
and in reality but allows that the Srris recognise the 
existence ofa Saguna Brahman from the  Vyavahárikg 
point of view of Jijnasa and Updsand. It is however, 
recognised that there are not really two Brahmans but 
only one and thatit is verily Nirguma in the sense 
already defined. This same attributeless Brahman comes 
to be regarded as Saguna (all-knowing) all creator etc, 
thro’ superimposition of those characteristics. 


Madhya raises a pertinent objection to this theory. 
He shows the logical impossibility of superimposing any 
emperical attributes on a Brahman that is by hypothesis 
absolutely attributeless — (nirvisesa). When the silver is 
superimposed on shell, something more than the mere 
presence of shell is needed. Besides the perception ofthe 
shell,the knowledge ofa prototype silver really having 
the shining of silverness and the awareness of the common 
property of something white and shining answering to the 
true silver, experienced outside the present illusory 
experience, are all required. These conditions are not and 


cannot be studied inthe present case ofan attributeless 


Brahman. There is no real prototype Saguna Brahman 
other than the Nirguna which can be said to possess the 
attributes of sarvajiiatya etc., that are to be 
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d. 7 any resemblence between the Nirguna 
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and such a prototype. There is also no scope for- generaj 
É : > a 


and specific attributes as such in the. attributeless one 
Hence, no theory of Superimposed Sagung.“ Brahman can 


hold water. The objections against it are hard to EE 


In order to doggedly maintain such a theory, a ous 
superimposition of attributes to account for or facilitate a 
subsequent one will have to be thought of, That will only 
lead to an endless regress of superimpositions going back 
on one another adinfinitum. 


Apart from the reasonings indicated above, the Srtis 
ioo predicate many attributes 01 Brahman such as reality, 
consciousness and bliss. Brahman has necessarily to be 
conceived as having several august attributes. Creatorship 
of the Universe presupposes a full knowledge of the effects 
to be brought into being, their accessories, the- putting 
forth of necessary will to accomplish *lévofk*&nd Sön. 
It follows the All-Creator must be All-knowing, all- 
powerful and capable of accomplishing what He wills to 
be done (satyasankalpa). That is what Saguna means. 


This is:not'contradicted by the so called Nirgunasrti- 
' एको देव; सर्वभूतेषु गूढः सर्वव्यापी ... | 
... साक्षी चेता केवलो निगुणश्र ॥ 
6 devah sarvabhütesu gudhah Sarvavyapi ... 


Ek 
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For here, Nirguna merey expresses the veiw that 
Brahman is without empirical attributes. It does not say 
it has no atiributes whatsoever. In that case, the earlier 
enumeration of a large numiber of them in the same text 
would be inexplicable. It is a well known principle of 
interpretation that a negation of attributes following the 
predication of a large number of attributes will have to be 
understood ina restrictive sense so as not to affect the 
attributes already predicated. 


A Védüntic Theist who recognises Brahman to be 
endowed with infinite pérfections, will have however to 
explain how he proposes to define Brahman’s relationship 
to His infinite attributes. This is a problem which has no 
interest to Sankara but only to Theists like Ramanuja and 
Madhva. Ramanuja’s explanation is that though Br 
attributes are different from it, they are ‘nevertheless 
insepasnbly established? or “inseparably given’ 
siddha). But then Ramanuja extends thes 
to the Jivas and Acit. Prak 
Stands to reason 


ahman’s 


(aprthak 
ame aprthaksiddhi 
#ti in relation to Brahman. It 


that attributes like Jiiana and ananda 


ought to be more intimately rélated to Brahman as its 


personal characteristics (svarüpavisesanas) than subst 
like Jivas and Jadaprakriti न 
goes beyond Ramanuj ] 
of ananda, 


ances 

Jt is for this reason, Madhva 

ain recognising Brahman's attributes 

Jnana and Sakti as its Svarüpay 

integrates them wholly with Brahma as part and parcel of 
my 
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with that ofhis Western contemporary St. Thomas Aquinas 
that in God the distinction between existence and essence 
must fall away. God can have no nature Or essence 
distinguishable from His actual existence or being. Here 
the distinction between existence and essence would have 
no meaning and consequently the distinction between an 
attribute and that which is the subject ofthe attribute, 
would be meaningless. Of the Divine Being, we can say, 
as of no other, that it is its own goodness. Its goodness 
is not adjectival to it because, in it is all the same “to be, 
and to be good. While St. Thomos has not elaborated how 
or by what device this is to be explainéd, Madhva has 
given us tne link on thought that can achieve this 
integration : 


Madhva derives the idea that the goodness, beauty, 
grace, ananda, Jiana etc. of Brahman are not adjectival to 
it but are the same as Its essence from the famous text of 
Svēt. Up. 2 


परास्थ शक्तिर्षिविधेव श्रयते स्वाभाविकी ज्ञानबलक्रिया च | 
Parásya saktirvividhaiva $rüyate 
swabhaviki jnanabalakriyà ca 
In explaining this intimate relation between Brahman 


and its attributes Madhva has made a significant use of 
the concept of Visésa which is one of the most out- 


standing icensibutienpitg.ontpletudndndian Philosqphy, 
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for which he deserves the highest recognition. The, 
attributes of Brahman are savisesabhinna? with Brahman 
They are so to say *colourfully identical’ not colourlessly 
so. Though identical with - Brahman in essence, they 
admit of being spoken of as its attributes or as adjectival 
to it by the power of Viseésas.. Visésa is- the intrinsic 
power of a thing in itself and.it is a self-linking power 
which makes possible Yingtistic. descriptions based on a 
distinction ofrroferesgce:rwithout a distinction of essence. 
(bhedahiné tvaparyayasabdantaraniyamakah) It is something 
akin. to the concept of identity in difference and 
embodies the rationale.-of concept of identity in 
difference itself. For, without the help of Visésas the 
concept of identity in difference would itself be 
unintelligible. The concept is bound up with Madhva’s 
. ontological theory that a substance is an identity of its 
aspects. 


द्रव्यमेव ततो अन्तविशेषात्मतया स्थित: | 
नानाव्यवहतेहंतु: अनन्तत्वे विशेषत: 
Dravyameva- tato antavisesatmataya sthitah 
Nanavyavahrterheiuh ` ánantatve Visesatah 
Discussing thé'ontological relation between Brahman 
and its atributes Madhya. writes in his Vishnu Tatva 
Nirnaya. “The attributes. and activities of Brahman are the 
same as its being. They. are non- 


intrinsic. power in: things- called 
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which even in the absence of actual difference a relation- 
ship of substance and attributes is rendered possible for 
purposes of refernce thro’ Viśesas: 


Just as identity and being identical are one and the 
same but can still be spoken of as if they are different, 
so also in respect of B. and its attributes. There would be 
an endless regress if we are to posit a difference between 
non-difference and the non-different or difference and being 
different. Therefore it is best to admlt that the same 
substance essence lends itself to being spoken ofas it 
were different in terms of Substance and attribute thro’ the 
power of Vesesas, which is regulated by the power of 
God Himself. The Visesas are nothing other than the 
essence of the substance itself or its power (Saktisaktimator 
abhédah) This power is self-limiting and self-supporting 
with regard to itself and with reference to the subject. 


. The above statements are- made by Madhva on the 
authority of the Brahmatarka, a work ofthe Pancaratra 
literature not now extant. The doctrine of Savisesabheda 
thus appears to be an article of faith of ancient 
Pancaratra theology. This is confirmed by the description 
of the Vyülta doctrine of the Paicardtras and the relation 
ofthe Vyühas to Pardvdsudava. Sankara also speaks ‘of the 
Pancardtrikas after differentiating the attributes of Jnana, 
bala and others from the Vyüla forms and again speaks 


of these attrabptes as heing identical with the Baa Belen 
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गुणिभ्यः aaa: ज्ञानादीन्‌ गुणान्‌ भेदेन aa 
पुनरभेदं ZA आत्म एवैते भगवतो वासुदेव इति | 


Gunibhyah khalvatmabhyah Jnünüdin gundu bhedeng 
uktvā punar abhedam birte Atma  evaite Bhagavato 


Vasudeva iti. 


(Bhamati, 2,45ii,) 


Madhva undertakes to convince the open-minded that 
vifésas must be accepted as a postulate of thought. There 
are only three possible ways in which the relation 
between substance and its attributes can be conceived 
l)that they are absolutely different from each other 
2)that they are absolutely identical (abhinna) or 
3) that they are both different and identical (bhinnabhinna). 
These three views have been put forth by the logicians, 
the Advaitins and the Bhatta-Mimamsakas. Madva shows 
by argument that every one of these views has ultimately 
to fall back upon Visesas. He therefore makes & strong 


plea for the acceptance of Visesas and Savisesabheda 
between substance, and attributes 


as a Sarvatantra* 
siddhanta. 


Abolsute difference between subst 
is not only full of difficulties but ca 
itself to our philosophical reason. Is 


the said difference 
No.l different from the terms or ide 


es 1 ntical with them ? 
In the first case, is di ferene Hf 
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ance and attributes 


nnot also commend 
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or identical with the terms and so on indefinitely so 
that we are left with a regress. If difference No.1 is 
identical with the terms, it cannot be conceived as the 
difference of this or that term as such a distinction would 
itself presuppose a difference. The terms and their 
difference would all of them be Synonymous. If the said 
difference were held to be self of supporting the question 
will be if such self-sufficiency /svanirvahakatva] is different 
from or identical with the terms and with the act of self- 
supporting ? In the former case. an endless regress is 
sure to arise and in the latter case the expression 
‘Nirvahya and Nirvahaka (selfsupporter and self 
suppored) and theself-supporting (svanirvahanari) involved 


in the definition of svanirvahakatwam would all be’ 


tautological. If itbe said that the difference between 
substance and attributes is naturallyendowed with such 
self-supporting and self-limting capacity that would be 
another name for ‘Visésds’ and sucha power could as 


well be given to the substance itself at the very begin- . 


ning instead of to the difference. 


Ifsubstane and attributes are to be both different - 


and externally related by samaváya, the question arises 
ifthe samaváya relation too is similarly related to “the 
terms by another samavdya to the relate and that by 
another and so on. If samavaya is self-linking without 


the aid of another link, such a self-linking capacity can be: 
givac-QontRdliaParancbigirestiy Mathapiehvéfjesearthetcedettrat 
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the luxury of giving a place to an additional relation 
(which is recognised as another 'padartha, by the Logici- 


ans) can be dispensed with, having regard to the law of 
economy Dharmikalpanato dharmakalpana varā. 

Ifthe difference between substance and attributes js 
however identical with the relata, there would be no 
difference left as such but only the two terms. In the 
absence of difference we cannot even speak of them as the 
two terms substance and attribute. Ifthe terms and the 
differences are identical one may contend that difference 
alone exists as a matter of fact and no substance or 
attribute. Difference then between substance and attribute 
must be accepted not as being absolutely identical with 
the terms but identical with a qualification (savisésabhéda) 
that would preserve all the three of them intact and 
prevent their overlapping or mutual synonimity. Such a 
distinction of reference can indeed be most profitably attri- 
buted to the substance itself instead of to the relation. 

The Bhédabhéda view of substance and attributes is 
in need of visésds at the very outset. Identity and difference 
(bhéda and abhéda) being opposites and therefore mutually 
exclusive, cannot be: brought together and conceived to 
coexist in the same locus without the aid ofa mediating 
factor. Neither of them could therefore be invested with 
this peculiar power of putting up with its opposite as 
bhédasahisnurabhédah or abhedasahisnurbhedah. Such a 
peculiar capacity of making the oposites meet will indeed 
be that of the. Dean. Digtized by Muthulakshmi Research Academy 
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Even suppsoing thats ubstance and attributes are con- 
nected by a relation of bhedabheda what will be the sort 
of relation between the identity and the difference mutu- 
ally and to the relata ? Ifthatis also one of bhedabheda 
there will be a regress. If the bAedübheda were to be 
accepted as Svanirvahaka (self-linking) it could only be 
so wilh the help of the peculiar potency in it called 
Visesa for want of a better name. If Bhéda and Abhéda 
are different from the terms (bhédin or abhinna) there 
will be a regress. If they are identical, they cannot be repre- 
sented as ‘belonging’ to them (radiya) without some kind 
of a peculiarity. Nor can difference and identity between 
the terms be again identical with them. If they are, 
difference and identity will both become identical: in 
their turn which will lead to an absurdity and there will 
be no possibility of establishing any relation between 
them. 

The doctrine undifferenced reality (Akhandata) of 
Advaita is equally dependent on "Visesas. This may be 
illustrated with reference to the famous definitive text 
(lakshanavakya) satyam jñanam anantar Brahma. which 
is in the nature of a judgement and ascribes to it three 
distsict attributes of reality, consciousness and infinitute 
or bliss. 

It will be necessary to call to aid Visegasifthe unity 
ofthe judgment and the oness of Brahman in and through 
the three. latatibxrtesaiorDptiesti og tio mak R mE e hg R1ieseruedy 
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Are the three attributes predicated different ? If they are, 
we have to admit an element of plurality in Brahman 
which cannot be. If they are all the same, there will be 
no need to posit three of them, as any one of them will 
do. They will thus be synonymous in effect (paryaya) and 
hence tautological. It cannot be there as subtle shades 
ofdifference among them, for Branman by hypothesis is 
Nirvisesà in Advaita i.e. without any shade ofany kind 
of difference, plurality or peculiarity. Nor can their 
employment be defended on the assumption of affirmation 
through negation of the opposites of nreality, ignorance 
and limitation or misery. Even then there must be some 
kind of distintcion from the opposites negated in Brahman 


as otherwise the étnire negation would be meaningless as 
applied to Brahman, and an exercise in futility. The 
distinction from ‘ unreality must perforce imply the 
presence of positive - reality in Brahman. Also the 
distinction from unreality must be distinct from the 
distinction from non-consciousness and so forth. The 
doctrine of.Savisesabhéda between Brahman and its 
numerous attributes taughtin the Sr/is is thus forced 


upon all thinkers.as.a universal principle Sarvatantra- . 


siddhünta. None who respects the laws of thought can 
escape it or can do without it 

Madhya has thus contributed a great deal to the 
problem of the relation between substance and attributes 
as applied to the relation between the Supreme Being and 
iteanetabpygiealsattnibutea ‘by Muthulakshmi Research Academy 








LECTURE III 
MADHVA’S SOLUTION OF THE PROBLEM OF 
EKAVIJNANENA SARVAVIJNANAM 
OR THE KNOWLEDGE OF THE MANY By 
THE KNOWLEDGE OF THE ONE 


Dr. B.N.K. Sharma 


Madhva's acceptance of two grades of reality as | 


Swatantra and Paratantra brings him face to face with the 


problem of the relations of the many to the One | 


mooted in the Chandogya Upanisad. The problem m 


ay 
be raised from two different angles. Should we accept | 
both the One and the many as ontological facts: or 
E 


can the Many be reduecd to the One and if so how ? 

The first question whether the one or the many alone 
would be philosophically sufficient to explain the 
Universe or whether both have to be accepted as 
philosophical facts and realities and their mutual 
relationship and status satisfactorily defined and worked 
out has been answered in the Katha Upanisad long ago: 


नित्यो नित्यानां चेतनश्चतनानां एको agai यो विदधाति कामान्‌ | 
तमात्मस्थ येऽनुपश्यन्ति धीरास्तिषां सुख शाश्वतं नेतरेषाम्‌ ॥ 


Nity6 nityanam cétanascétananam 





Eko bahünarm yo vidadhati Kaman 
Tamatmastham yenupasyanti tesam 
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We have seen how Madhva has explained the 
reason for accepting both the one and the many as compo- 
nents of reality 85 a whole and defining their status in 


terms of Svatantra and Paratantra. 


The many belong to the domain of Paratantra and the 
One to that of Svatantra. The possibility ofany opposi- 
tion between the one and the many stands ruled out by the 
very terms of their definition and relationship in Dvaita 


philosophy. 


The subject of the One and the many is first mooted 
in the Chandogya Upanisad, in the famous discourse of 
Uddalaka to his son Svétakétu. The substance of the 
teaching according to Madhva is the need to understand 
the primacy of the knowledge of the one independent 
Reality of the supreme Being over all finite existence. 
There is nothing to be gained by:an excessive preoccupation 
with finite reality. It is philosophically sufficient to under- 
stand that all finite reality depends on the One Independent 
Reality for its being and becoming, its powers of knowledge 
or knowability and functioning. This is the corner stone 
of Madhva’s metaphysics : 


स्वतन्त्र परतन्त्र च प्रमेय द्विविध मतम्‌ | 


CC-0. In Public Doman Higtedtiy Wathutanshraifesearch Academy 
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147) 

.After explaining the rationale of this. classification, his 

YA à 4 - M 2 . 
commentator Jayatirtha offers a profound philosophical 
" H B S 
advice: that the finite reality when it is known as depend 
and functioning on the 
One Svatantra, such knowledge becomes 
Moksha, 


ing always for its being, becoming 


conducive to 


E 9 = त 21 ar 
NGANA हि स्वतन्त्रमगवदायत्ततया विदितं निःश्रेयसाय भवति | 
अन्यथा गङ्गावाङकप[रिगणनवदपार्थेकं तत्वसंख्यानं स्यात्‌ | 

Paratantra-praméyam hi swatantrabhagavadayatta- 
taya viditam nissreyasaya bhavati. Anyathà gangavaluka- 
parigananavadapürthakari tatwasankhyanam syat, 

The presence of the one in the many leads to the 
concept of Brahman’s Antaryamitva in the Brhadaranya 
Upanisad and in several others: 

य आत्मनि तिष्ठन्नात्मानमन्तरो यमयति coctus 
. ` H Cn ` 
तमात्मस्थं येनुपश्यन्ति धारा; तेषां सुख शाश्रतम्‌ ॥ 
(४०९० . ` 
मयि adha प्रोतं सूत्र मणिगणा इव | 

Ya atmani tistannatmanamantaro Yamayali......... 

Tamatmastham yênupayanti tesam sukham $aswatan. 

Mayi saryamidam protam sütre manigana iva, 

Among  Pro-Madhva interpreters of the thesis of 


Ekavijfianena Sarvavijfianar, we have those of the Brahma- 


Parinamavadins like Bhaskara, Vritikara, Yadavaprakdasa 


Ando. ditisor bh ea ARIA Research Academy . 
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the thesis from the point of view of Vivartavdda in which 
the Cause alone is real and the so called effects are taken 
to be superimposed on the causal stuff and therefore unreal 
tho’ appearing to be real and different from the cause due 
to ignorance. This relation is then extended to Brahman 
and the world of matter and souls. 


We have two sets of illustrations in the Up., by which 
the thesis is sought to be elucidated. The wording of 
these illustrations does not admit easily of either an actual 
material cause and effect relationship between the pairs 
named or of a relation ofa substrum (adhisthana) and 
something superimposed on it (Gropya). 


___ Acharya Madhya, the first to draw attention to these Madhva, the first to draw attention to these 
difficulties. 


Acharya Madhva has been the first and the only 
commentator on the Chan.. Up. to draw attention of 
scholars and critics to the difficulties presented by the 
wording of the illustrations in interpreting them in terms 
of a material cause and effect relation between Brahman and 
the world and in terms of parinàmavada or of substratum 
and an appearance superimposed on it asin Vivartavada 
Modern exponents and writers on the Upanisad and 


Indian philosophy still continue to harpon either of 


these two views and have mot shown any curiosity 


to find out what 
use In Publi aa Digtzed by Minus: &omasALaden, On 
e 'panisa as to Sày on the question They have 
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remained content with their incuriosity and snug in their 
complacency. 

It will be conceded that the illustrations provided by 
Uddalaka are intended to give the proper clue to the corr- 
ect interpretation of the thesis. Their wording is as follows: 


यथा सोम्य एकेन मृत्पिण्डेत विज्ञातेन सब मृण्मयं विज्ञातं 
स्मात्‌ , एकेन लोहमणिना विज्ञातेन aa लोहमयं बिज्ञातं स्यात्‌. एकेन 
नखनिङ्कन्तनेन विज्ञातेन सब कार्ष्णायसं विज्ञातं स्यात्‌ | 


Yatha sümya ekena mripindena ` Vijñatena sarvam 
mrumayam  Vjüütam sya, ekena lohamanina Vijnatena 
sarvant IGhamayam Vijiütam syat, Elena nakhanikrntanena 
vijnatena sarvam kürgnayasam vijfiatam sy at. 


This is followed by another : 


वाचारम्मण विकारो नामधेयं मृत्तिकेत्येव सत्यम्‌ | 


Vacarambhanam vik ard namadheyam 
mrttiketyeva satyam. 
II. DIFFICULTY CREATED BY THE WORDING FOR 
PARINAMAVADA: 


Let us now examine how far the wording 1s 


consistent and commensurate with the requirements of 


9 ° : aU 1 10 
Parinàmavada. Yt is obvious that there is or can be 


material cause and effect relation between one clod of 
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clay or piece of metal and all objects made of clay or metal 


inthe world. There can be nothing more than similarity | 


| 
| 
a | 
between one clod of clay and all objects made of clay | 
inthe world. As forthe nail cutter, it is itself a small | 


article made of nickel (Karsgávasa) and is not the material | 


cause of anything else. This example is thus absolutely | 
out of place in establishing any cause and effect relation | 
between Brahman and the Universe. i » | 


From the point of view of strict material cause | 
and effect relation we should expect Uddalaka to have | 
phrased his thesis as : 


मृदा विज्ञातया मृण्मयं विज्ञातं स्यात्‌ , Bea ANA 
elena विज्ञातं स्यात्‌ , siaa विज्ञातेन nad विज्ञा | 
स्यात्‌। | 


Mrdà vijnataya mrnmayam vjjliatam syat, lohent 
vijnatena lohamayari Vijnátam syat, kürsnayasa vijratent 
karsnayasam vijiiatam Syüt. 





instead of messing it up with’ irrelevant: and misfitting 


words like Eka, pinda, sarya and nakhanikrntana. The 


irrelevence : ote : 
CC-Q lic dani MOE mits ditional. 10105 woul? 
dat ups i 


et the Vivartavada interpretation also in so शि 
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as all objects of clay or metal are not superimposed on 
one clod of clay or piece of metal., — apart from the 
question whether the effects ought necessarily be put down 
as superimpositions or apearances without areality of their 
own, The example of the Nakhanikrniana wil remain a 
stumbling block here also, unless we take ihe liberty of 
replacing and rewriting it.as Karsndyasa to avoid the 
absurdity of the proposition as it is worded. 


. SPECIFIC DIFFICULTIES OF VIVARTAVADA. 


, Vivartavada would require the sublation of or writing 
off of the appearance of the snake in the rope when 
the right knowledge ofthe substratum (adhisthana) is 
attained. Consistent with this positon and the 
requirements of Vivartavada, we should expect Uddalaka 
to say Ekavijñanëna Sarvavijianam — Nasyati or 
hadhyaté and the examples too worded accordingly 
instead of solemnly predicating Sarvari — mrumayari 


vijnatam bhavati, Avijfiatam vijatam bhavati and so on. 


The Bhdmati has put in a devious defence of 
Sankara? y interpretation: When the ropeis known the 
truth about the snake which has been wrongly 
apprehended as existing there, comes to be known. For 


the. TOPS. JA Bees the pida BF PR SEARS Me search Academy 
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रज्वा ज्ञातया सुजङ्गतत्वं ज्ञातं मवति | साहि तस्य तस्वम्‌ । | 


Rajwd jñataya bhujañgatatwam jñātam bhayari, 


Sahi tasya tatwam. 


Vacaspati would have been on unassilable ground it 
Uddalaka had cited the illustration ofthe rope and the 
snake instead of clay and its products. It cannot be that 


ihe example ofclay and its products is also a case of 
superimposition. In fact, it is exactly because it is not a 
recognised example of the rope and snake type that 


Sankara and his commentators have been put io the 


necessity of interpreting it as a case of Vivarta by calling to | 
aid the other illustration of  Vacárambhanam vikaré 
namadheyam mrttiketyeva saryam. But. then the inter 
pretation of Vacarambhanam... in support of Vivarravada. 
is itself beset with difficulties of grammar and syntax as 
we shall see. 


Vacaspati’s argument is more of a quibble. It is only 
the distinctive properties of things that can be regarded às. 
thier truth in serious thinking and not the substratum 
of is superimposition. If it is not the truth about real 
superimposed snakes that the Advaita is talking here, but 
only of snakes presented jn illusions, it must first of all: 
establish that Uddalaka has all along been talking #0 
his son of an illusory world of matter and souls in 
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DIFFICULTIES OF THE WORDING IN THE 
PARINAMAVADA INTERPRETATION : 


The Parinamavada explains the Vacarambhana text as 
establishing that the cause and the effect are not different 
substances (dravya) as the Vaisesikas hold.! The effects 
have their own reality. their own distinctive. names 
and forms and practical utility. However, the effects are 
formed of the same substance and partake of the same 
reality. Hence the words Mrttiketyéva satyari. 

We have to examine a little more closely what the 
Parináma vddin means by saying that the effects have 
the same reality as the cause. Does he mean to establish 
that the effect has the same distinctive essence(svarüpasattà) 

‘of the cause as against the Vaisesika realist (who regards 


the effect as a different dravya)? For one thing, the Vaisesika 
who regards them as different dravyas would be the las 


person io accept their partaking of the same distinctive 
` essence (Svartipasatta). If the cause and effect should 
have the identical Svaripasattd, they could no longer be 
differentiated and identified and spoken of as Upadana 
(cause) and Upadeya (effect). 





` 1) अत्र काणादमतेत कारणात्कार्यस्य द्वव्यान्तरत्वमाशइय 
डो$प्रतीस्यैव कार्यकारणानन्यत्वं उपपादयति वाचारंभणं ` 


Atra kanadamatena karanatkaryasya dravyantaratvama. 
* Sankya lokapratityaiva karyakaranananyatwam upapa- 


adyati vacarambhanam... (Sribhashya IT 1-16) 
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If it is reality in its general aspect (sattüsámanya) that 
they are supposed to partake of, the reasoning would be 
wide of the mark. For, two unrelated entities may have 
their being in its general aspect without being non-diffe. 


rent. A horse will not be deprived of its difference from 


a buffalo even though it possesses the general aspect of | 


‘being’, like the latter. 


The substance of “Vacarambhanam'?.. is thus explained ` 


by the Parinamavada. Objects serving the needs of praetical 
life (vikārās) and thier names (namadheyam) though quite 
real entities in themselves, partake of the reality of their 


cause-stuff. Their reality is not different from that of their | 
cause-stuff. It is the causal stuff itself that establishes its | 


nexus (sparsa) with its own several modifications so as 10 
enable the fulfilment of practical needs like fetching water 
in a pot.! 


1) वाकपूर्वकेण व्यवहारेण हेतुना डदंकाहरणादिव्यवहारों भवति | 
तत्सिद्धये gagan विकारः ( संस्थानविशेषः ) तन्नामधेय , 
aaa | अतो विकारो arta = मृत्तिकाद्रव्यमित्येव सत्यम! | 
प्रमाणेनोपलभ्यते इत्यर्थ 


Vakpürvakena vyavahürena hetund udak aharanadi 
yyavaharó bhavati. Masiha madawa vikarall 
(samsthanavisesah) tannamadheyam ca m y; 
vikaro nàmadheyam ca mrttikadravyamityeva satyam 


ccBrmeapenpadirb byatited byadyefivsjakshmi Research Acadefyrbhiagyo) 
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This is a very circuitous construction cf the three words 
Vacarambhanam, vikarah and namadhéyam which (please 
note) are found placed in close grammatical apposition 
ofcase-forms. The construction attempted by Ramanuja 
is obliged to import additional words to accommodate 
an oblique ‘anvaya’ to elicit his desired meaning. This 
shows his inability to adhere tothe direct syntactic 
relationship between the three words placed in apposition 
in the text. Their appositional position indicates that 
they should be construed without changing their case 
forms anywhere or adding any new words or suffixes to 
them. An interpretation which can construe them as they 
are will have to be preferred. Jucging from this criterion 
the interpretations given by Sankara and Ramanuja fail to 
satisfy. 


THE VIVARTA EXPLANATION : 


"The Vivartavdda reduces all effects to appearances 
without any reality of thier own. Hence when the substra- 
tum of-a superimposition comes to be known, all super- 
imposed appearances are forthwith sublated, and the truth 
is revealed that the substratum alone is real. Even so, 
when Brahman is Known as it is, the world of 
appearances. is automatically switched off and the under- 
lying truth alone shines forth, as the one and only 


reality. 
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This meaning is derived from the words of the 
proposition — Vacararibhanam .. Mritiketyéva satya 
representing the two sides of the same coin. 


Vikāra is the modifed effects of causal substance 
like pots made of clay or articles made of metals, 
Contrary to the popular belief that the causal stuf 
undergoes a real transformation or change the Vivartavada 
holds that all such modifications are a mere mode of 
speech (Vacarambhanam) and a mere name (namadheya). 
There is no real entity called a modification. Sankara 
says so in the clearest terms The modifications of clay 
called a pot or a pitcher are merely said to exist by word 
of mouth (Va@carambhanam). There is, in point of fact, no 
such thing as a modified entity (vikdrah). It is merely a 
name (namadheyamatram hi tat) and therefore (unreal 
anrtam.) The clay alone is true and real. Even so Brahman 
is the only real and the created world is nor.1 


1) वाचारम्भेण विकारो नामेधेयम्‌-वाचा केवलमस्तीत्यारभ्यते विकारः 
घटः शरावः उदञ्चन चेति | न तु वस्तुवृत्तेन AFN नाम 
कश्चिइस्ति | नाबधेयमांत्रं हि एतत्‌ अनृतम्‌ | मृत्तिकेत्येव 
सत्यम्‌ इत्येष ब्रह्मणो दृष्टाःतः | 


: Vacarambhanam Vikaro Namadheyam-Vaca Kevalama- 
stityarabhyate Vikarah Shatah Sardvah udancanam ceti. 
Na tu vastuvrttena Vikaro nama K. 


d d ascidasti. Namadheya 
matram hi etat 


anrtam imrttiketyeva satyam ityevd 
Brahmano drstantah Sankar E Chand up. Bra ) 

Lcd Oro fm as a 
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It will be seen that Shankara has quietly added the 
word matram orits equivalent sense to Vacaáranibhanari 
and namadhéyam in the Upanisadic text, on his own 
initiative, to make them yield the meaning he wishes to 
put upon them to make out that all causation and 
modification are illusory. This is taking a liberty with the 
wording of the text as we have it (asrutakalpanà) . vacára- 
mbhanam by itself is not synonymous with what is false 
(mithya) . If that beso, the works of Valmiki and Kalidasas 
would all be unreal as they are all modifications of speech 
(vdcddrambhanari) . Unable to find a distinct meaning 
for the other word ndmadhéyam, Sankara adds the 
suffix *matranr to it to make it explanatory of Vacarambha- 
nam as he has already explained it. This leads to a 
redundancy . For, after all, vàk and nama are not far remo 
ved from each other. Thus,a change or modification 
vikāra) according to Shankara is vácarambhamamátram 
which is the same as saying it is “namadhêyamêtrani . It 
cannot be said that there is no redundancy as the intention 
is to make out that both the vikara and its name are 
equally false. For, the same word Vikara is capable of 
denoting both the modification and its name. Morever as 
there is no mention of the suffix matram in the text of the 
Upanisad, its addition is an unwarranted liberty taken. 
In case Ab-bhaksho Vayubhakshah,he lives on water or 
air, the context admits of such an addition. But in the 
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present case there is no such indication to the effect. The 
emphatic particle ityeva following mrttikā (mrttiketyeva 
satyam) cannot provide any such justification for adding 
the suffix. For the correct interpretation ofthe statement 
is yet to be determined (as we shall see) . 

According to the principle of interpretation, recognised 
by the Vyakarana Sutra Na veri vibhàsa (Pan. i, 1 , 44) the 
particle ‘iti’ used in a context concerned with the meanings 
denoted by the words used (arthasastra) would refer 
tothe word-form to which it is added while in a context 
of Sabdasastra as in Na vēti vibhása, the reference will be 
to the sense denoted by the words used. Thus, the technical 
term Vibhasa applied to Na and Và in the Sitra (Naveti 
vibhasa) comes to be restricted to convey the sense of 
negation with conjoint option and not to the terms Na 
and Vd as such. The present context inthe Chan. Up. 
being one ofthe meanings of words employed, the iti 
added to Mrttikà would stand for the word-form Mrttika' 
as such. and not for its meaning: 


न वेति विभाषा इत्यत्र इतिकरंण: क्रियते । सोऽ्थनिर्देशार्थो 
भवति | तद्यथा गौरित्ययमाहेति गोशब्दादितिकरण: प्रयुज्यमानः 
गोशब्दं स्वस्मात्‌ पदार्थात प्रच्यावयति सोस्माम्प्रच्युतः शब्दपदार्थकः 
संपद्यते | I. - ( महाभाष्यम्‌ ) 

Na veti vibhasa itvatra itikaranah kriyate-Sa arthanir- 


de$arthà bhavati. ` Tadyathā. gourit f'abdá-- 
ayqmühet osabda- 
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ditikaranah prayujyamanah zosabdani Swasmat padārthāt 
pracyávayati.. Sosmatpracyutah Sabdapadarthakah sam- 


padyate. ( Mahabhasyain ) 


Following this principle of interpretation given by Patanja- 
li in his. Mahabhasya the term iti added to Mrttikà in the 
discourse of Uddàlaka to his son would refer to the word- 
form Mrttikd.and not to its . meaning of clay. As Sankara 
wishes to convey that the substance ‘clay’ is alone real 
and not its modifications, the right and proper way of 
expressing such an idea would be to say mrttikaiva satyam 
(na tu vikdropi). The use of the particle ‘iti’ after *mrttikà' 
by Uddalaka comes in the way of the Vivartavada interpr- 
etation. It will not do to say that the ‘iti’ is intended to 
signify the specific feature or modality of clayness. For it 
is clay as such and not its modality or clayness that 
happens to be the Upadanakárana of pots. The reference 
to the modality of the Upadana (Prakara) is therefore 
irrelevant. Thus the Vivarta interpretation of Uddalaka’s 
teaching is beset with difficulties. 


NEED TO.EXPLORE THE POSSIBILITY OF A FRESH 
-INTERPRETATION 

The difficulties of logic, wording and syntàctic relations 

of words in the illustrative passages to which the Parinàma 

and-Vivartd irierpretations of the thesis of Ekavijidnena 


Sa Ë ay; 3 "à " en.:should. make us pause to consider 
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seriously if there is any other philosophical stand point 
from which the thesis can be explained in keeping with the 
presence and deliberate use of the words eka, pinda, sarya 
and nakhanikrntana in the first set of illustrations and 
which will stick to the grammatical apposition of the three 
words Vàcarambhanam, Vikdrah and nàmadhéyam and will 
not resort to the adding ofa new word mdtram to 
namadhéyam or go in for an oblique syntactic connnection 
of the words and will be in a position to offer a sustainable 
explanation of ‘iti’ in Mrttikà “iti. 

It is here that Madhva’s interpretation which meets 
all these requirements deserves our attention. The main 
feature of Madhva’s interpretation is thatit explains the 
thesis of Ekavijfianéna Sarvavijfiünam in keeping with the 
reality of the world of matter and souls as finite realities 
in terms of the Primacy of the one supreme Being which 
is the source of all being and becoming and functioning of 
finite reals bearing some measure of similarity to the 


Supreme in respect of some of their attributes. 


The primacy of Brahman is brought-out as pointed 
out by Madhva in the opening section of the VI adhyaya 
itself of the Chan. Up. in which Uddalaka deseribes at 


length how Brahman alone exists prior to. world-creation 


as the One and Only Independent Being (Sadéva idamagra 
6816 ekam eva advitiyam) and h 
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in motion the cosmic evolution by its will and brings about 
the triplication of the three subtle elements, (ejoabanna) 


by way of Trivrtkaranam and enters into the evolutes 
to sustain them and unfold their potentialities of name 
and form (Anena Jivéna dimana anupravisya nümarüpé 
vyikaranam). This complete picture of the dependance of 
all finite reality on the supreme Brahman for its evolution 
and progressive development is striking evidence of 
Brahman's primacy as the source of all the possibilities 
in the womb of finite reality. To know the Brahman as 
the primary source ofthe satta, pratiti and pravrtti of 
all finite reality is and must be the true purpose of life and 
mastering the Vedic lore. The Upanisad speaks of the 
conceited bearing of Sveraketu returning with his head 
stuffed with the letter of Vedic lore without having 
realised their spirit in terms of the primacy of the supreme 
Being and the. dependence of all. finite reality on. such a 
Being. Thus the context too gives an unmistakable 
indication of the real drift of the adesa of Uadalaka. 


सर्वान्‌ वेदानधीत्य महामना अनूचानमानी स्तब एयाय 
इत्यात्मनोऽन्यं अनूचानत्वादिगुणप्रदं परमविज्ञाय स्तब्धस्य पराधीनत्व- 
ज्ञापनेन स्तब्धतां निरस्य तन्निष्ठादि अत्रोपदिश्यते ( M.V.T.N. ) 


एकविज्ञानेन सर्वविज्ञान च ब्रह्मणो जगति पाधा जगतः 
सत्तादि किंचित्साह्यं जगन्निमित्तक्ारणत्वं च हेतुनामिम्रेत्योक्तम्‌ | 
न posu aua Feo ANH vites Supe fat] 
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agaaga निमित्त कारणत्वामिप्रायेण सृष्टिकथनं सङ्गतमेव | 
| UCT V.T.N. Tee 


Sarvan yedanadhitya maliamana anucdnam ani stabdha 
-eyaya ityatmano: anyam anucanat vadigunap radam Paramavi- 


jRaya — stabüliasya parüdhinatvajiápanena — stabdhatan 


nirasya tannisthadr at rópadisyate UO (CM: V:T.N ) 


Ekayijñanena sarvayijianam ca Brahmano jagatprali 
pradhanyam, jagatah sattadi kincitsadrsyam jagannimitta- 
küranatyam ca hetünabhipretyóktam. Na ca jagatah tadvasa- 
twena vind tasya jagatprati pradhanyam siddhyati , Tad- 
vaSatwajnapanartham nimittaküranatwabhiprayena | &rsti- 


kathanam sangatameva. (J. VTN. Tecka ) 


As the final source of cosmic evolution and its sust- 
.enance the Supreme Being isthe Author (Jagannimittaka- 
ranam). It must be remembered here that the term 
Nimittakarana as applied to Brahman in Madhvas 
Vedantadarasna-drsti has a much wider and deeper 
significance and range of meaning than the restricted role 
of world-Potter (Brolmandakulalc) assigred to God in the 
Nyaya-Vaisesika realisms. In Madhva’s philosophical 
terminology, it stands’ for the source of "all being and 
becoming conciousness ‘and :.power of fünctioning iof all 
food koni hzo (Sim ajaka di Mae kapi Reo Academy i . 
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As the concept of Ekavijitanena Sarvavijfianam is a 
value-concept, it is not to be understood literally but 
liberally. It signifies that the benefits derived from 
the domain of the Karmakanda and propitiating 
the various Gods through Sacrifices are far less 
and transitory in their nature as compared with the 
knowledge and devotion to the supreme independent 
Being which is the primary purport of all Vedic lore. It 
is enough to know the finite world as being always 
dependent on the Supreme. When the Lord is known 
and is pleased, the gods too areas good as pleased. 
The finite reality must be attuned to the Supreme Reality; 


अधानज्ञानादप्रधानस्य ज्ञानवद्यपदेशोऽस्स्येव । फलापेक्षया 
एतदुक्तम्‌ । कर्मेदेवताविषयश्रवणमननविज्ञ।नानुष्ठानपूजादिना यत्फलं 
तत्सवैमधिकं च भगवत्छूवणादिना एव लभ्यते | ततस्तदेव कार्थ 
राघत्रात आधिक्य | अतः तत्रैव युक्तेन भवितव्यम्‌ | 
( J. V.T.N.T. Teeka p. 70 ) 
Pradhàanajfianadapradhanasya jJüanavadvyapadesah 
astyveva. Phalapekshaya etaduktam. karmadevatadivisaya- 
Sravanamananavijfiananugthanapüjadira vatphalam tat sar- 
vam adhikam ca bhegavatsravanadina eva lablvcte. Tatasta- 
deva karyam laghavat adhikyacca. Atah tatraiva yuktena 


"TNT. n. 2 
bhavitavyam. (J. VTNT. p. 70) 


: Even the limited knowledge of a small thing like a 


` naif GAs edule Remaim Mi asha mesearctdvcase mre 
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same stuff. How much more should a knowledge of so 
great a Beingas the Lord of all cration be able to reveal 
to us about the nature of finite reality which in 
comparison with the Lord is so small and insignificant. 


सारतो जगतः कृतनादतिरिक्तो जनादन: d 


Sarato jagatah krtsnadatirikt6 janardanah. 


The second illustration of Vacarambhanam nama- 
dheyam... is explained by Madhvaasa linguistic and 
philological analogy inter.ded to emphasise the primacy 
ofthe knowledge of the supreme Brahman. The argument 
turns on the relative status importance of words in 
common conventional currency in popular speech as 


compared with words of the Vedic vocabulary such as 
Mrttika. 


It would be useful to keep in mind the Vedantic 
position that the Vedas are Apauruseya i.e., authorless 
and eternal. The words ofthe Vedic vocabulary are 
therefore unborn, uncreated and are Nitya unlike words 
of popular Prakri speech which are conventional 
(sanketika) and are actually produced by their utterance 
(Vacarambhanam), while the Vedic words like Mritikd 
being eternal (nitya) are only manifested by utterence. 


We have already seen that the “Jrikarano' after 


0; i Domain. Digtized by Muthulakshmi Research Acad 
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the word-form Mrítiküá and not to the sense ot the 
word Mrttika. Since words current in all languages 
classical or regional, Vedic or non Vedic are equally 
real, there will be no point in describing the Vedic 
form Mrttikā alone as ‘Satyam’. Hence the term 
Satyam in this context as applied to the word Mrttikà 
will have to be understood in the higher sense of 
what is eternal (nityam). Madhya has cited, evidence 
from Chan. Up. VIII.1, 5 showing the use of the 
term Satyam in the sense of Nityam. Here 116 
supreme Brahman (or the pure self according to Shankara) 
present in the body of jivas is described as “Satyam? 
asit does not decay when the body decays and is 
not killed when the body is killed. It will not be 
proper to give the meaning of real to Satyam in this 
context which speaks of growing, aging, being subject 
to decay and destruction of the body, and the non- 
destruction, decay or growth of the self (or Brahman). 
As only real things can be subject to growth, decay and 
destruction and unreal things cannot be so described, the 
description of the self or Brahman as ‘Satyam’ must 
necessarily be taken to mean eternal existence in the same 
form. The declaration Mritikétyeva Satyam as applied 
to the Vedic word  Mrttika can without any further 
difficulty be understood to signify its eternality, thereby 
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establishing the primacy of the words in the Vedic Speech. 
By virtue-of their primacy and preeminence, words Of the 
Vedic speech have wider currency and serviceability all 
over the land as against the limited currency and service. 
ability of words of conventional speech. Evidently Vedic 
speech enjoyed such a status inthe Upanishadic period 
qualifying for the analogy. A parallel to this may be 
seen in the position enjoyed by the English language in 
various parts of India even today where different regional 


languages are spoken by the people at large. 


It may be that Madhva's exposition of the thesis of 
Ekavijianena sarvavijfianam. in the light of the linguistic 
analogy based on the use of the term Afrika iti in the 
distinctive sense, which has to be assigned to it by the 
ruling given under the sutra “Na yeti vibhasa? in respect 
of ftikarana'is unfamiliar to modern scholars and students 
ofthe Uparisads. But then it is their fault and not 
Machva’s. Perhaps part of responsibilty for it has to be 
shared bythe present day followers of Madhva whose 
primary responsibility it is to give proper and adequate 
publicity to his views on various problems discussed by 
the Upanisads, so that all points of views may be 
brought together and taken into account to make a final 
y BE That isataskto which an Institute like 
coe Ha Nahh. BljidiesyandhRssemiGesdaph Aegon must 
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address itself more and more and dispel the blissful 
ignorance that prevails both at home and abroad 
concerning the many seminal contributions which Madhva 
philosophy has made to the standing problems of Indian 


Philosophy. 


I wish the Foundation Godspeed in this direction. 


> 
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LECTURE IV 
THE THEISM OF THE UPANISADS IN ITS 
ORIGINAL PERSPECTIVE. 


The influence of Sankara's Advaita philosophy in 
Vedanta and the writings of modern exponents of Advaita, 
since the days of Vivekananda, have predisposed our 
present generation of scholars and laymen to believe 
that the prevailing note of Upanisadic philosophy is 
*Monistic' - in a sense nearest to Sankara’s interpretation 
of it, in the light of Ekdtmavada. Avidyd and Adhyasa. 


Sankara has attempted to make capital out of the 
ambiguity of the connotation of the term ‘Atman’ so. often 
to be met with in the Upanisads - and represents their 
philosophy as that of the individual self in its pristine 
purity. Their rich and colourful legacy of Theistic 
material which have come down from the Upanisads 
have therefore been relegated to the sphere of empirical 
musings and lower knowledge intended for vyavaharika 
consumption, with almost a magician's sleight of hands. 





1- न हि Pasang: प्रतिपिपादथिषता नापि तत्मतिबद्ध: 
M i M 
कश्चितपुरुषार्थो हश्यते श्रयते वा मल्लोहविस्फुलिज्ञाबः ... 
Na hi viyadadiprapancasrstih pratipipadayisata napi 


tatpratibaddhah  kaScitpurusartho drsyate Sriyate va 
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Sankara in the preamble to his Sūtrabhāsya substitutes 


the investigation of the nature of the individual self 


and 
takes his readers completely by surprise by declaring: 


in the place of sifrakara@’s call for Brahma - jijfiasa - 
Atma ca Brahma. 


But the fact remains that the sitrakdra holds that 
the Brahma Mimamsa Sisira is concerned with the 
inquiry into and realisation of the nature and attribute 
of Brahman - ‘the Jijfásvaà - the Jivütman remaining 
- throughout as the Jijfíasuh. In keeping with this objective, 
the Stitrakdra takes care to define his Brahman as the 
author of the world and souls and its sustenance, 
dissolution, control, bondage and release of souls: 


In the course of his work he has also given us sufficient 
indications that he understands the other word ‘Atman’ 
occurring in the Upanisads very often and also used 
by himself in his own work in some of the crucial 
contexts of his work such as in the Dyubhvadyadhikaranam 
in the primary sense of the Supreme being and not in the 
commonly accepted conventional sense of the individual 
self. The Sitrakdra makes it clear that he does not accept 
the merger of the individual 


soul in the supreme 
Brahman, when he denies 


X to the released soul in 
Sutra N.4.17. the power of cosmic creation,  disso- 


lution etc. which have been Iecognised by him in Sutra 
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Supreme Brahman to be investigated. Thus the direct 
hot line connection operating between second Sutra 
and sutra 10. 4. 17 will be enough to convincé any 
one that the Sutras of Badardyana which are the earliest 
and most authentic Systamatisation of the philosophy 
of the Upanisads 


वेदान्तकुसुमग्रथनार्थत्वात्सूत्राणां वेदान्तवाक्यानि हि सूत्ररुदा- 
हृत्य विचायन्ते - 


Vedantakusumagrathanarthatvatsitranam — vedànta- 
vakyüni hi stitrairudahrtya Vicarvante. [ S. 1-1-27 


do not establish the position that Ekatmdyada or the 
oneness of the individual soul with Brahman is the 
true philosophy of the Upanisads. Sankara has there- 
fore been forced to override the Sutrakara's position 
in several contexts of Sutras and explain them away. 
He therefore brings the entire repertoire of 
Theistic poilosophy of the Upanisads under the 
purview ofhis philosophical methodology of Adhyaropa - 
Apavada nyaya ( predication for the sole purposes 
of subsequent repudiation ) He has naturally adopted 
the same method in his interpretation of the Sutras 
also. But the point is that an objective study of the 
Upakrama and Upasamhara of the sutras does not 
support the view that the Sutras have been constructed 
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of the opening and the concluding Sutras of Badara. 
yana, as has been pointed out earlier, is enough to 
establish this point. A bird's eye view of the closing 
statement of many of these  Upanisads too confirms 
the survival of the individual self in tne released state. 


अग्ने नय सुपथा राये | ( Isa) 
अनन्ते स्वर्ग लोके ज्येये प्रतितिष्ठति, प्रतितिष्ठति ( Kena) 
amm! धिरजो&भूद्रिमुक्तिरन्यो5प्येवे यो विदध्यात्ममेव 


(Katha) 
एतमानन्दमयमात्मानमुपसंक्रम्य एतस्सामगायन्नास्ते हावुहा .. 


( Tait. up ) 
तान्‌ पुरुषो मानव vel त्रह्मलोकान्गमयति तेषु पराः 
परावतो वसन्ति तेषां न पुनरावृत्ति: ( Brih. up.) 
स एतेन प्राशनाममना3सालोकादुत्कम्याउमुष्मिन्‌ खर्गे लोके 
र्वान्कामानास्वाऽमृतः सम्भवति cc 


Agne naya supathà PEO conics ( Ish ) 

Anante swarge lõke Jyeye pratitisthati pratitisthati 
( Kena) 

Brahmaprapto virajobhidvimuktiranyépyevam WO 

vidadhyátmameva ( Katha ) 


Etamánandamayamàtmünamupasank ramya Etatsama- 


gayannaste. hà vu hà ...... (Tait. Up.) 
Tan purugo mānava etye brahmalokan gamayall 
fesu parah pardvato yasanti tegam ng ,punard»riti 
CC-0. In Public Domain. Digtized by Muthulakshmi Researc ( Brhà Up. ) 





[73] 


Sa etena prajfienatmanüsmállokadutkramyamusmin 


swarge loke sarvan kamanaptvàmrtaf sambhavati. 


Thus, the entire physiognomy of Upanisadic thought 
assumes a different shape if in the higher contents of 
its use in the Upanisads the term atman is uniformly 
understood in its higher and primary connotation of 
the Supreme Being - the author ofall creation and the 
goal of the liberation. Take for instance the statement 


तस्माद्वा एतस्मादात्मन आकाशः संभूतः 
Tasmadyà etasmadatmana akasah sambhütah 
in Tait. Upanisad. The sentence immediately preceeding 
this is 
ब्रह्मविदाप्तोति परं .. ... सत्यं ज्ञानमनन्तं ब्रह्म 


Brahmayidapnoti param ... satyam jñanamanantam brahma. 


Here the words- Tasmadatmanali- obviously refers to 
the top Brahma which is Satyam Jfüanamanantam. It is 
not therefore possible to refer to the individual self who 
comes into the picture of creation much later as Puruyo 
annarasamagnah. Another cruicial instance of the use of 
Atman in its indisputable primary sense of Brahman can 
be seen in the opening passage of the Ait. Up. 


आत्मा वा इदमेक एवाग्र आसीत्‌ 
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The use of the word Atman in both its primary and in 
its conventional senses of the Supreme Brahman and the 
individual self is to be seen in the famous passage of the 


Brh. upanisad in the Antaryami Brahmana- 


a आत्मनि तिष्ठत्‌ आत्मानमन्तरो यमयति एष ते आत्ता 


Ya Atmani tisthan Atmanamantaro yamayati esa te 
atma antaryami, - — 
“Atman” referred to in the locative case Atmani and the 
accusative Atmdnam is the individual self and the Atman 
used in the nominative case and designated as the Indwe" 


lling Controller of this Atman is the Supreme 
Being (Paramatman). 


The Upanisads have devoted a good deal of space to 
cosmological matters-— These have later crystallized in 
the Vedantic systems as Vivartavada, Parinamavada and 


kevala-nimittaküranaváda, The alternative to Vivartavdda 


need not necessarily be Brahmaparinümaváda, in which 
Brahman itself actually transforms into the world. Since 
vivartavada reduces the panorama ofcosmic creation to 
an appearance and a superimposition (aropa) and since 
Brahmaparinamaváda exposes Brahman s essential nature Of 


- changelessness and bliss to one of change, Brahma’s 
modification and dj 
au ie blgdogm m osc by Vals RESSE Rein with 
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the Upanisads mean a very real ereation, real sustenance, 
real dissolution, real control, real obscuration, real 
ignorance, rea! knowledge and real disruption of bondage 


and enjoyment of real bliss in Moksa when they say- 


स इदं सवैमस्ूजत | कविर्मनीषी परिभूः | स्वयंभू; याथा- 
तथ्यतोऽर्थान्‌ व्यदधात्‌ शाश्चतीभ्यः समाभ्यः | (Fa) एतम्य वा 
अक्षरस्य प्रशासने गागिमूर्याचन्द्रमसौ fagi तिष्ठतः | 


Sa idam sarvamasrjata, Kavirmanisi paribhüh. Swaya- 
mbhüh vathatathyatorthan Vyadadhat Sasvatibhyah Sema- 
bhyah. (Isa) Etasva Và aksharasva prasasane. gārgisūryā 


candramasau Vidhrtau tisthatah. 


It follows that the only theory of creation which will be 
compatible with the reality of the created world and the 
independence of the creator would be to reject both the 
Brahmopadanavada and Vivartavdda and accept God's 
Nimittakdranatya only- by enlarging the meaning of the 
term: Nimittakarana so as not to restirct or diminish the 


metaphysical independence of the Lord, in any way. 


It is sucha revised and enlarged conception of 
Nimittakarana that Madhya philosophy offers in place 
of the Nyaya view of it. In the Nvaya Vaisésika theory 
of atomic genesis, the atoms ar 
entities existing independently of 


rokcef Goba barista siis Bani RANGA 


e all conceived as eternal 
God. This reduces the 


176] 


who has no control over the material supplied to hig 
and those meterials or their distinctive properties exist 
independently of him and do 101 owe their existence to 
him. His (reedom is greatly restricted by the external 
factors over which he has no control. The Sesvara Sankhya 
or yoga theory places the role of God in creation on no 
higher level than that of being an auxiliary cause-Sahakari- 


karana- just like rain in its production of crops: 


श्चरस्तु पजन्यवत्‌ ZEST: | 


I$warastu parjanyavat drastavyah. 


Madhva's conception of the role of God in creation 
is much higher in that he makes the Lord the source of 
the Bijasakti of Purusa and the Upadana Sakti of Prakrti - 
so far as the Sankhya view is concerned. The atoms and 
their properties too are as much in his control: 


अन्यत्र क्वापि शक्तिन स्वातन्त्येणेश एव हि | 
सत्ताप्रदाता पुरुष: शक्तानां च प्रतीतयः || 
प्रवृत्तमाश्रितास्सर्वा नित्यं नित्यात्मना यतः । 
UMA: RAG: तदधीनाश्च सर्वदा | 


Anyatra kwapi shaktirna swatantryenesa eva hi 
Sattapradatapurusah Saktanam ca pratitayah 
Pravrttamasritah sarya ı 
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Madhva therefore defines Gods role as: Nimittakarana 
in respect of the genesis, subsistence, dissolution, orderly 
development and progress of the world of matter and 
souls in terms of His being the ultimate source of the 


being and becoming the concious life and functioning 


of all that is there in the womb of matter and the spirits 


ex A 
सर्वक्षत्ताप्रतीतिप्रवृत्तिनिमित्तम्‌ 
Sarvasattapratitipravrttinimittam 
As the lord is by hypothesis Sratantra in the sense 
of being entirely self—sufficient, He is able to realise His 


will as He deems fit. 


In this connection, following Madhva, Jayatirtha has 
impressively brought out the difference between the role 
of God as  Nimittakarana in the Nyaya and Dvaita view. 

यदुक्तमीश्वरस्य कारणोपादाननियमोऽस्ति म वेति तत्रास्तीति 
रमः | तथाच sumendi कारणत युक्तम्‌ | स च नियमो न 
कुलालादिरिव तान्यपहाय व्यत्यस्यवाकरण शक्त्यमावनिबन्धनः येन तस्य 
स्वातन्ञ्यमन्येषामस्वातन्त्ये च न स्यात्‌ | कि नाम स्वेच्छानियमत एव ॥ 

Yaduktamiswarasya kaüranopadananiyamosti na yeti 
tatrastiti brümah. tatha ca prakrtyadinam karanatyam 
yuktam. sa ca niyamo na kulālādiriva tanyapahaya vya- 
tyasyavakarane Saktyabhavanibandhanah yena tasya 


swatantryamanyesamaswatantryam ca na spat. Kim nama 
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Because the lord makes use of certain recognised materia] 
and efficient causes in His creation, it does not mean He 
cannot do without them or change their order or sequence, 
He has chosen to follow a certain method not under any 
force of circumstance, but at His own pleasure- by way 


of a self-limitation if we may say so. 


The Brhadāranyaka Upanisad develops the concept of 
Brahman as 'Serrániara? penetrating all- being inmanent 
in all. As we cannot speak or conceive of Brahma as being 
inside all penetrating all and being imanent in all without 
conceding the real existence of the “all? to be permeated 
by Divine presence the Sarva cannot be Sarvàntara nor can 
Saryantara be Sarva. Brahman cannot also be both Sarva 
and Sarvantara in the same sense. If Brahman is really to 
be sarvantara it must be distinct from all else. One of the 
esoteric names of Brahman is 


अ इति ब्रह्म तनागतमहमिति 


A iti brahma tatrāgatamahamiti - — 11 3.8 


आकारोऽन्त्याभावविरुद्धवाची 


Akdro antyabhavaviruddhavaci 
अ ‘A’ in the Sanskrit language — 


^ As explained by Madhva it postulates three great 
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अ इत्यये शब्द: प्रम्तुतस्याभावं विरोधिनमन्य च वदति, 
तस्मात्‌ प्रत्यक्षत्वात्‌ जीवजडाः्मकस्य जगत एव ( अनुक्तावपि 
प्रस्तुतत्वात्‌ ) तदन्यतद्विरोधि तत्र zen radiata अकारा 


इति सिध्यति । 


A ityayam Sablah prastutasvabhüvam virodhina- 
manyam ca vadati, iasmát pratyakshaivát Jivajadatmakasya 
jagata eva ( Anuktdvapi prastutatvat ) tadanyatadvirodhi 


tatra drsyamanadosavarjitasca akararthom iti siddhyati. 


The (A) conveying a negation signifies the absence of 
something previously referred to or contextually given or 
something else opposed to it in nature. Hence, as the 
world of matter and souls is contextually given, the syllable 
अ refers to a Being which is other than them, of à 
contrary nature, and without their flaws and limitations- 


तस्मात्‌ पारतन्त्यास्पगुणत्वादिसर्वबस्तुस्वभावविरुद्धस्वभावं, 
स्वतन्त्रे, पूर्णगुणं कर्वजीवजडेभ्योऽन्यत्‌ अज्ञानदुःखाल्पत्वपारतन्ऽ् 
उत्पत्तिनाशादिसर्वैदोषविवर्जितं aaa Fani: | 
Tasmat paratantryalpagunatyadisarvavastusyabhaya- 
viruddhaswabhavam swatantram pürnagunam sarvajivajade- 
bhyonyat — ajfiánaduhkhalpatvapáratantrya | utpattinasadi- 
sarvadósavivarjitam brahmaiva akararthah. 
"Therefore the meaning of the syllable is only Brahman 
Whase. ॥७॥&0७॥०४0॥ 9६१ btou liraKaai BescleBenelstatayor 
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endowed with limited attributes, and is in contrast to them 
all independent — is infinite in its auspicious attributes 
and absolutely different from all Jivas and Jadás and 
utterly devoid of the flaws of ignorance, sorrow, insigni- 


fieance, dependence, origination and destruction or 
diminution. 


It will thus be seen that the true subject matter of the 
Upanisads is not the Pratyagatman or the individual self 
of man-but the Supreme Lord who is the inner Ruler and 
indwelling principle in all our selves. The world of matter 
in which we live and which is our field of action is a real 
creation of the Lord for the benefit of His creatures. Jt is 
neither a physical transformation of the Lord - nor àn 
appearance foisted by beginningless igorance on pure 
consciousness of Atman. It is educed by the Lord's own 
active will power, sustained and protected by His 
unthinkable wondrous power, Acintyadbhutasakti. 
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LECTURE-V 


THE ONLY BONDAGE OF SOULS ACCEPTABLE 
and 
GENUINE THEISM 


There is no denying it that our souls are endowed 
with Caitanya Sakti. By all accounts Caitanya Sakti is 
superior by comparison to Jadasakti. Therefore the souls 
as Caitanyüs, now in bondage, could not have courted 
their own bondage and transmigration. As Shankara 
himself has pointed out no sane person would build a 
prison for himself and voluntarily stay in it: 


नहि कश्चिदपरतंत्र: स्वच्छया बन्धनागारं कृत्वा तत्रानुप्रविशति | 
Nahi kascidaparatantrah svecchayà bandhanagaram 


krtva tatranupravisati. 


Tf Jadasakti or the alluring power of Prakrti should 
have nevertheless enveloped the Caitanyasakti of jivas, it 
must have derived that power from some other source 
Which is superior to itself and to Cauitanyasakti at the 
same time. Such a source can only be the Supreme 
Brahman. 


The claims of Kala, Karma, the three gunas of Prakrti 
and Avidya too are equally untenable as possible causes 
of obscuring the Caitanya Sakti, independently by their 
own power. Madhva therefore rejects them for the same 
TeEGEMaln Public Domain. Digtized by Muthulakshmi Research Academy 
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न च कर्मविमामलकालगुणप्रभृतीशमचित्तनुतद्धि यतः | 


Na ca karmavimamalakGlagunaprabhrtisamacitta- 


nutaddhi yatah, 


Thus, after logical elimination of the claims of these 
other Tatvas to be regarded as the final cause of the 
soul's bondage, we have to come to the conclusion that 
God's will or Isvareccha, Sankalpa or abhidhydna will 
have to be recognised as the final and independent cause 
of Bondage, acting through the others like Karma, the 
gunds of Prakrti etc. 


to this theory. It is to be distinguished from the Advaita 
theory of Brahmajiianavada - as Ramanuja describes it: 


स्वाज्ञानकल्पितजगत्परमेश्वर्वजीवत्वभेदकलळपीकृतभूमभाव: । 
B ‘a = « 
आच्छाद्य विक्षिपति संस्फुरदात्मतत्व प्रत्यक्चितिर्विजयते भुवनकयोनिः | 
ब्रक्षैवाविद्यया संसरति मुच्यते च ॥ 
Swajnanakalpitajagatparamesvaratva- 
Jivatvabhedakalusikrtabhümabhayah 
Acchadya vikshipati samsphuradatmatatyam 
pratyakcitirvijayate bhuvanaikayonih. 


Brahmaivavidyaya samsarati mucyate ca. 


As Advaitavada believes in the existence of only one 
Atman as the sole reality 
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sads call Brahman) the whole theory of Bondage in Advaita 


would, in the last analysis, involve the Supreme Brahman 
itself in bondage. For in the Advaita philosophy, Atman 
and Brahman are convertible terms. But the theory itself 
is illogical and opposed to the evidence of Sytis, Objec- 
ting to Brahmajñanavada, Ramanu ja says in his Sribhasya 
that it is opposed to the teaching of the srtis wISCR 
say it is the jivatman who is subjected to bondage - and 
not the Brahman. Quoting from Mándükya and Syeta- 


Svatara Srtis Ramanaja writes: 
जीवस्थेव हि मायया निरोधः श्रयते | 
तमिश्रान्यो मायया afea: इति । 
अनादिमायया ga: यदा जीवः प्रवुध्यते | इति च ॥ 
Jivasyaiva hi mayaya nirodhah $rüyate, 


Tamisranyo mayaya saliptah iti. 
Anadimayaya suptah yada jivah prabudhyate iti ca. 
If the pure intelligence of Brahman could be obscured 
by Ajfidna which is itself io be liquidated by knowledge 


of Brahman, who is there to save Brahman from such 


an obscurtion of its own nature: 
ज्ञानरूपं परं ब्रह्म AA ANARA | 
अज्ञानं चेत्‌ तिरस्कुर्यात्‌ कः प्रभुः तन्निवर्तने li 


Jnünarüpam param brahma tannivartyam mrsatmakam 


Ajfiànam cet tiraskuryat kah prabhuh tannivartane, 
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or,is there in reality no such obscuration at all? If that 
beso, where is the question of bondage or taking steps 
to get rid of it? If bondage is due to (arêpa) superim. 
position of the characterisation of Anantman On the 
Atman - it is nota reality. The prolonged efforts Gm 
tensive sadhanas to take off the superimposition, carried 


over one or more lives, as the case may be 


बहूनां जन्मनामन्ते ज्ञानवान्‌ मां प्रपद्यते | 


Bahünam janmandmante jidnavdn mam prapadyate, 
would be like chasing a shadow— 


न निरोधो न चोत्पत्तिः न बन्धो न च साधन: | 
न मुमुक्षुन वे मुक्तः इत्येषा परमार्थता | 


Na nirodho na cõtpattih na bandho na ca sadhanah 


Na mumukshurna vai muktah ityesà paramarthatd. 


The atman is conceived in advaita as Nirvisesa cinma- 
tram - bare conciousness without any shades or aspects- 
inits being, and it is also impartable and self luminous. 
Such a being cannot be veiled by Ajidna, either in its 
entirety or in respect of a part ofits being. If Ajñana 
veils it entirely there will be no atman left to shine forth 
by itself. Being partless, we cannot think of Ajñana 
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Bondage must therefore be real and the sufferer must 
be the Jivatman. Real bondage needs real sadhanás to 
get rid of it - There is indisputable truth in what Madhva 
says: 


अतो यथार्थबन्धस्य विना विष्णुप्रसादतः | 
अनिवृत्तिस्तदथ हि जिज्ञासात्र विधीयते ॥ 


Ato yatharthabandhasya vina visnuprasadatah 
Anivrttistadartham hi Jijitasatra vidh 1701९. 


bondage which genuine theism can admit and approve of. 
Madhya has given it the name of: Svabhavajianavada. This 
does not mean that Ajfdna forms part of the Jiva's esse- 
ntial nature, Svabháva or Svarüpa, in which case it can 
never be destroyed. It is only an external veil (avaramam) 
which can be pasted by Divine grace and initiative. Though 
Madhya has not himself elaborated the full significance 
of the term: Swabhavajranavada his commentator Jaya- 
tirtha has given several weighty explanations of the 


phrase, all of them emphasising the DOTS one 


is real and has come about by God's will to serve a 


telelogical purpose in cosmic dispensation. 


1) स्वस्य भावो धर्मः पारतरूयादिः तद्रिपयकमज्ञानें जीवस्य इति 
वादा ga Digtized by Muthulakshmi Research Academy 
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Svasva bhaya dharmah paratantryadih tadvisavaka- 


majnanam jivasya iti vādah svabhavajñanayadali. 


Taking ‘Sva‘ in the sense of the Jira, his natural 
attributes like dependence on the Lord, limited knowledge, 
limited bliss and power etc., are called: swabhava's. The 
ignorance of the Jiva in the state of Samsara in respect of 
these attributes of his and assumption of independence of 
initiative svGtantryabhimana and so on is therefore 


termed; svabhavajiana which ails him: 


2) स्वयमेव भवति अस्तीति खमात्रः (वास्तव:) 
नाज्ञानकल्पित इति याबत्‌ | 


Svayameva bhavati astiti swabhavah (vastavah) 
Najfanakalpita iti yavat. 
which means this Ajñ@na has an actual reality and 
existence, and is not fancied by ignorance. 


3) खश्चासौ भावश्रेति खमाबो जीबः | 
तदाश्रित तदावरण चाज्ञानमिति वाद: | 


Swascasau bhavasceti swabhayo jivah 
tadásritam tadavaranam cajitanamiti vadah 


na s Sem ; š . 
Sva-bhava' signifies one S being - i, €., the self. Igno- 
rance which resides on it and veils it is Svabhayajiia 


ajmana. 
4) खभावभूतमेवाज्ञान न मिथ्या इति वाद; | 


C FR i a i i demy 
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Ajñana has a factual existence. 11 is not unreal. Such 


5) स्वभावेन स्वतन्त्रेण परमेश्वरेण जीवस्याज्ञानम्‌ | 


Svabhävena Svatantrena paramesvarena jivasvajfíanam. 


Syabhava means that which has independence of being 
as its own right. Such a being is the Lord alone. ignora- 
nce induced by the mysterious powers of sucha lord is: 
Swabhüvajfianavada. The Jivasvarüpa as Caitanya must 
necessarily be Svapraküsa or self luminous - capable of intu- 
iting its own being and other essential attributes of bliss 
ctc. How then can a being which is Svayamprakasa, beco- 
me affected or obscured by ignorance ? The same questions 
directed against the Advaita-Atman or Brahman, such as 
whether ignorance conceals the entire being of Atman or 
Brahman or only a part of it- and the difficulties con- 
ected with either alternative may be raised in regard to 
the Svaprakasa Jiva Caitanya also in Madhva's philosophy 
(Yatra Ubhayoh Samo dosah). But the alleviating point 
in regard to the Jivatman in Madhva's philosophy is that 
it is conceived as a Savisesa-and finite entity, controlled by 
the Lord. Though an integral whole, the Jivasyariipa has 
many visesas in its build — up. It is possible for a Savisesa 


entity to be fully conscious of some of its integral aspects 


and at theu Am onim; be ob vios za Research ES = 


by the supervening power (acchadaka Sakti) of the lord ~ 
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on account of its finitude. A finite being like the jira who 
is dependent on the lord can be exposed to partial ignora- 
nce of his own nature and attributs — by the superior 
powers of the Lord. But the Lord Himself cannot be put in 
the same predicament as the jira. what is sauce for the 
goose is not the same, in this case, for the gander. 


तस्य स्वप्रकाशस्यापि जीवस्य परमेश्वरेच्छया परमेश्वरे ag 
च अज्ञानं संभवत्येव | अज्ञानमपि सत्यमेव नाज्ञानकल्पितम | 

धूमेनात्रियते वहिः यथादर्शो मलेन च | 

ANANIA गर्भ: तथा तेनेदमावृतम्‌ ॥ 


Tasya svaprakasasyapi jiyasya paramesvarecchaya 
parames$vare svadharmesu ca ajnadnam — sambhavatveva 
Ajñanamapi satyameva najñanakalpitam. 

Dhümenavriyate vahnih yathadarso malena ca 


yatholbenavrto Garbhah tatha tenedamáavrtam. 


accadika and the 
The former obscures part of the 
8 tiny flash of bare existence and 
consciousness to peep out and be intuited in the embodied 
life. The other aspects like Syartipananda, lie obscured. The 
other obscuring factor of Bhavaripajna 

echadika which screens off the 


other is paramacchadika. 
Jivasvaripa allowing only 


3 Lord and His grand 
attributes ATP zB Sofa spiisimraywhuny'ekstyai free" h Academ y 


ce descends 
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onthe Seeker, it rends both these veils and reveals both the 


Jivasvartipa and the Lord's majesty to the Jiva. 


~ ~ कृ n ` ~ 
अजे द्रे प्रकृती दुष्टे नृषु प्रातिस्त्रिके स्मिते | 
स्वगुणाच्छ!दिकात्वेका परमाच्छादिकाऽपरा | 
Aje dve prakrti duste nrsu pratisvike sthite 
Svagunacchadikatvekà paramacchadik apara. 


This is beautifully conveyed by onc of the Upanisads. 


यमेवैष बृणुते तेन लभ्यः paru आत्मा aA ad स्वाम | 
Yamevaisa vrnute tena labhyah 


Tasyaisa ma vivriute tanium svam. 


Here, by ' Dehali dipa nyaya' the reflexive pronoun Stam 
(fantim) refers to the revelation by God of His own true 
nature to the Jiva as well as the Jiva’s own true nature of 
Bimbapratihimbabhava relation to the fortunate self, This 
clearly shows that ultimately it isthe Lord who redeems 
the Soul by His own grace and reveals Himself to the devo- 
tee. No other power is competent to do so. We have seen 
that for obvious reasons no other principle can have the 
Power to eclipse the soul’s self luminosity and subject it 


lo transmigration. That is why the Srtis and smrtis tell us: 
बन्धको भवपाशेन भवपाशाच्च. मोचकः | 
Hawa: waa विष्णुरेव सनातनः | 
Peat ea akaagiza by bale mi Research Academy 


[90] 


Bandhako bhavapasena bhavapásücca mocakah 
Kaivalyadah param brahma visuureva sanatanah 


Samsüramokshasthitibandhahetuh (svet. Up.) 


And that is why Sri Madhva himself declares: 


परमात्मापरोक्ष्य तअसादादेव न जीवशकत्या 
(B.S.B.1II.2.23) 


Paramatmaparokshyam tatprasadadeva na 
jivasaktya (B.S. B IIT. 2.23) 


The crucial fact about the bondage of Souls to be noted 
is that it cannot be traced solely to total ignorance 
Anadyavidya. In the last analysis, Avidya too can only be 
an instrument of bondage (Nimittamatram) and not the 
sole and independent cause of bondage. This point has 
been very cogently established by Jayatirtha in his 
Nyavasudha: 


नचाज्ञानमात्र निबन्धनो5य बन्धो जीवस्य । श्रतिस्मृतीतिहास- 
पुराणादिषु परमेश्वरेच्छा निमित्तकत्वावगमात्‌। ज्ञानानन्दस्वरूपो हि 
जीवः तद्भावानुपरुब्धिश्चं अनुभबसिद्धा | तेनावगम्यते-अस्ति किमप्या- 
बरकं Warga: खप्रकाशचेतन्यस्वरूपोपि नात्मनः तत्वं वेद | न च 
कामकर्मादिकमेब तथाभवितुमंहेति | तस्यापि सादिनः कारण पक्षत्वात्‌ 


न SP radere edt वी AAT 
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निप्कलंकचेतन्यबलात्‌ स्वरूपावभासप्रसक्ते: | अः कामकर्माद्यतिरिक्ता 
मायाविद्याप्रकृत्यादिशब्दाभिधेय॑ sqa किभपि zs (आवरकम्‌) 
AFAI न च मायापि कथे स्वप्रकाशभावृणोतीति युक्तम्‌ । 

TEU तस्याः प्रसिद्धत्वात्‌ वक्ष्यते चात्रोपपत्तिः | न च zur 
स्वत: किंचिदावरकतवं युक्तम्‌ | अत: परमेश्वर एव स्वाधीनया qx 
सत्वादिगुणमय्या विद्याविरोधित्वेनावि्यया अचिन्त्यादुतया GAFA 
च जीवस्य स्वप्रकाशमपि खरूपचेतन्यमाच्छादयतीति युक्तम्‌ | 


Na cajfianamáatranibandhanoyam handho jivasva. Srti- 
smytitihasapuranadisu paramesvarecchünimittakat vavagamat 
Jüananandasvarüpo hi jtvah tadbhàvanupalabdhisca anubhava- 
siddha,  Tenàvagamyate - Asti kimapyavarakam. yenavrtah 
svaprakasacaitanya svartpopi "nátmanah tatvam veda, Na ca 
kamakarmadikameva tathabhavitumarhati. Tasyapi sadinah 
karanapekshatyat na ca püirvapürvasmaduttarotpattih. itt 
Yuktam. Suptipralayayo tadvytvabhayena niskalankacaita- 
nyabalat svariipabhasaprasakich. Atah kamakarmadyatiri- 
ktam mayavidyaprakrtyadisabdabhidheyam anaddyeva kimapi 
drayyam (avarakam) angikaryam. Na ca mayapi katham 
Svaprakasamavrnotiti — yuktam. Avarakatayaiva — tasyah 
prasiddhatvat vakshyate cátropapattih. Na ca jadasya syatah 
kincidavarakatvam yuktam. Atah paramesvara eva svadhi- 
naya prakrtya satvadigunamayya vidydyirodhitvendvidyayd 
aein YARN aq. ca lon 6 wd mi RREK 


Svarupacaitanyamacchadayatiti yuktam 
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The pristine nature of the selfi; one of pure bliss, 
knowledge etc. Its full expression however lies obscured 
and not experienced in Samsara. It lies dormant like bio- 
logical potency in childhood. This has been elaborated in 
the Brahmasutra-Punstvádivat. Tt is therefore undisputable 
that it is not fully and completely realised jn the state of 
bondage. This shows there is some obscuring element which 
prevents the selt-shining spirit from realising its full mea- 


sure of knowledge and bliss here and now. 


But this obscuring element cannot be Kama, Karma 


or other factor. for they all have a beginning and need an 
earlier source to account for them. 


We cannot think of aseries of their chain-each prior 
link being the cause of the succeeding one. For in the 
state of Susupti and Pralaya, there is a break or suspension 
(suspension period - no salary) of the operation of Karma, 
Kama, ete. It should therefore bc possible for the Jiva to 
realise the full measure of his intelligence and bliss in 
those states untrammelled by the obstacles of Karma, Kama 
etc. But the evidence of Srtis and experience shows that 
there is total forgetfulness all round in those states: 


अस्त्राप्सं नाहं किचनावेदिषम्‌ | 
नात्मानं न RAA न सत्यं नापि चानृतम्‌ | 
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Asvapsam naham kinca nàvedisam 
Naàimanam na paranscaiva na satyam napi cánrtam. 


Prajñah kihcana samvetti......... Mandükyaj 


It must therefore be clear to the meanest intelligence 
that there is some veiling substance, other than Kama, 
Karma and others-which has been refered to in the scriptures 
by such names as Maya, Avidy@ and Prakrti. As it is in 
the nature of Maya to act as a veil, there is no point in 
questioning how Maya can obscure the caitanya. However 
as this Maya or Avidya, also known as Bhàvarüpa]Rana, is 
an equally irsentient principle (Jada), it cannot be taken to 


be able to conceal the Caitanva by its own power. 


Having come to this end of the logical tether, we have 
to go beyond Bhavakhyajnadna and explain the fact of bon- 
dage intelligibly. We have therefore to admit that in the 
last analysis it is the Supreme Being Himself who obscures 
the Jiva’s self luminous nature to some extent by His will, 
by interposing the Prakriti which is made up of the three 
gunas of Settva, Rajas and Tamas. This Prakrti itself is 
designated as vidya in so far as it is opposed to Vidya 
and is entirely dependent on the Lord Himself, with His 
own mysterious and wondrous power. acintyadbhuta Sakti, 
which is capable of accomplishing the seemingly unaccom- 
plishable by ordinary means - keeps ihe souls nature 
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After exposing the Jiva to such ignorance of his own 
true uature and the Lord's own majesty and relationship to 
Him, the Lord brings the Jiva into contact with the evolu- 
tes of Prakrti which have developed their potentialities at 
the impulsion of the lord Himself and provides him with 


suitable physical bodies and organs and imbues him with a 
sense of ownership over them and with a sense of indepen- 


dence of his own intiative and activity in the enjoyment of 
their fruits. The Jiva’s involvment there after in the vortex 
of life exposes him io the joys and sorrows, pleasures and 
pains, success and failures and the bonds get tightened 116 
after life. In consequence, the Jiva comes to arrogate to 
himself independence of initiative and ownership over his 
god-given gifts of body senses, kith and kin, and worldly 
assets and becomes a slave to their pulls. This is the essence 
of Avidya and bondage. The Avidyd itself and its nexus with 
him are real enough. So too his body and organs and his 
sorrows and joys though as a matter of fact they are all 
dependent on the Lord. They are mistaken by the Jiva to be 
his own independent possessions. So intimate is his inter 
pretative association with them that he is unable to see 
himself apart from them - as 016 is unable to perceive the 
coal apart from the blaze of it- Arigarayahniyat. 


As the attractions develop, he is torn by likes and 


dislikes and makes a vain bid to get clear of them. 
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The remedies he tries to get out of the vicious circle 
prove ineffective and he forges new links of births and 
deaths and rushes from pillar to post, and finds no peace or 
solace. So goes the troubled life of selves until they seek 
the Lord's help to deliver them from the nightmare of life. 


नानेके परदेशि नानेके बडवनो cc (kannada) 

ततो रागद्वेषाभ्यां प्रयुक्तः तन्निवृत्तये यत्करोति तदप्येतारगेवा- 
तनोतीत्यनेकयोनिषु-ब्रमीति न काप्यात्यन्तिकं तदुपशमन लभते विना 
परमपुरुषाराधनात्‌ इति | 


Ndneke paradesi nüneke badavano kannada) 

Tato ragadvésabhyam prayuktah tannivritaye. yatka- 
roti tadapyetadrgevatanotit yanekayonisu babhramiti na kvá- 
pyatyantikam tadupasamanam labhate ving paramapurusa- 
radhanat iti. 

Sri Madhva therefore concludes that as the theory of the 
unreality of bondage as due to a superimposition of begin- 
ningless ignorance is logically untenable, we have to opt 
for a realistic theory of bondage- which is free from the 


difficulties which beset the monistic theory of: 
अनादिमिध्याज्ञानक्ृतो मिथ्या वन्धः 


Therefore Syabhavajñanayada of Jiva is the only viable 
theory of Bondage acceptable to a Theistic philosophy. 
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